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John Wesley and 
Creative Synthesis 
by Melvin E. Dieter 
The more we learn about John Wesley, the more we see the 
complexity of a person who himself wished to be looked upon as a 
very simple man. This is particularly true as we try to understand the 
theology that motivated and directed his life and ministry. Until 
recently, it was more or less taken for granted that Wesley had no 
unique contribution to make to contemporary theological discus-
sions, because in no sense did he develop a theology essentially 
different from the prevailing systems of thought. Historically, 
Wesley has been known for his practics more than his theoretical 
speculation. His emphasis on evangelism and Christian experience 
has strongly shaped our conceptions of him as a theologian. 
Calvinism is alive with complexities that have produced many 
divergent expressions of its author's teachings among his followers; 
nevertheless the "Five Points" of a very systematic John Calvin are 
always there. Their arguments flow from premise to conclusion, 
point to point, in rather simple, logical consistency. Understanding 
and defense of the basic Calvinist position, in some measure at least, 
is readily available in a logical, coherent outline to both proponents 
and opponents. 
To put together any similar brief and easily'attainable explanation 
of basic Wesleyan theology is quite another problem. This is not to 
deny that Wesley was a logical thinker or was averse to the use of 
rational argument in explaining his positions or practices! Quite to 
the contrary, he was a very rational man addressing a very 
rationalistic age. But to understand his theological underpinnings we 
cannot turn to a model with outlines of one, two, three points or 
inore in logical sequence. To better comprehend Wesley's theological 
self-understanding it is more helpful to think in terms of finding a 
Dr. Dieter is vice provost and professor of Church History at 
Asbury Theological Seminary where he has served since 1975. He 
holds the Ph.D. degree from Temple University. 
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"formula" or putting together a theological "molecular" model in 
the dynamic of the whole is intimately related to each 
md_1v1dual element. It springs to life and growth in an integrated 
act10n, reaction, and interaction of each element with every other 
element. It is a creative synthesis in which elements of divine 
revelation and human experience, which are polarized in other 
theological systems, exist together in viable tension. 
From the Scriptures, from the tradition of the historic church, 
from his own experience and that of other Christians, and by his 
God-given rational powers, he brought together a dynamic mix of 
vital Christianity. Its effects are still being felt everywhere in 
Christianity and the world today. To put it very simply, Wesley's 
theological mix is more like Grandma's cooking than it is like a 
classical theologian's dissertation; a handful of this, a smidgen of 
that, a sprinkle of something else, and a good helping of another. In 
Wesley's hands, as in Grandma's kitchen, it may have produced as 
good a mix as we've ever tasted; but to recover the recipe and 
duplicate the product becomes a formidable challenge. We can 
readily identify the ingredients, but the balance and the blend are 
often the unknown quantities. 
The importance of understanding Wesley's doctrines in this 
pattern has come to the fore with great force in current Wesley 
studies. The contemporary Wesleyan scholar, Dr. Albert Outler, has 
made a major contribution in establishing Wesley as a serious 
theologian by pointing out the rich sources upon which Wesley drew 
in constructing his theology .1 But even non-Wesleyan writers such as 
John Todd, a Catholic, have sensed the value of Wesley's creative 
theological synthesis. In his book John Wesley and the Catholic 
Church, Todd recognizes the viable tension Wesley maintained 
between institution and individual. Wesley, he says, finds "a special 
and unwavering respect for the Anglican Church as an institution ... 
[and] at the same time has a scrupulous and delicate regard for the 
inspirations of the Spirit amongst individual Christian men and 
women." This combination of "individual" and "institution," Todd 
continues, offers something like the "happy mean to the different 
streams of Christian life today." But in trying to define that 
Wesleyan synthesis or "happy mean" Todd questions whether any 
"formula could hold his [Wesley's] dynamic and practical 
understanding ... of the many polarities which he holds in tension in 
his theology. " 2 
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Wesley's dialectic was so evident to his critics in his own time that 
charges of theological compromise and eclecticism constantly flowed 
about him. The author of Methodism and Popery Dissected and 
Compared, an anti-Wesleyan tract published in 1779, saw Wesley as a 
constant turncoat and his theology as pure eclecticism. The satirist 
thundered: 
Read his writings as a Divine, and I am pos1t1ve any 
Gentleman acquainted with Religious Controversy would, 
with the Sorbonne, declare him a Jesuit, a rank 
Catho/ick. Peruse his answer to Doctor Warburton, you 
would pronounce him a Serjeant at Law. Hear him preach 
one day at the Foundery, and you would swear he was a 
good Actor. Take a turn to the Seven-Dials the next 
morning, and ten to one (if the weather changed) but 
Implicit Faith, the doctrine of the Mother-Church [perhaps 
Roman Catholic] is his Theme; and in the evening an 
Anabaptist. Every Sunday he is a Lutheran; the following 
day he sides with mad Jack Calvin; and if the weather proves 
mild (by his mental Barometer) on Tuesday, he cannot tell 
what Religion he is of himself, unless he is destined to hold 
forth: and then, as he has all Religions by him, he takes no 
care, but gives his Congregation what first comes upper-
most ... 3 
Toplady, in the heat of controversy, called him "a low and puny 
tadpole in divinity" and a "Methodist weathercock, turning with 
every wind of doctrine. " 4 But Wesley was no mere eclectic, and 
certainly no compromiser who clipped the edges of truths to make 
them suit his own purposes. He was rather the synthesizer who was 
able to redeem elements of truth from within the Christian tradition 
that ordinarily were locked into the rather rigid theologies of others 
and put them together in such a way that the whole mix created a new 
way of looking at Christian doctrine and the Christian life. We know 
it as Wesleyanism. 
The quote given above from Methodism and Popery illustrates in its 
biting satire some of the areas into which Wesley reached to create 
the elements that are so essential to his theology. He was a "rank 
Catholic" in his willingness to make a new emphasis on the love of 
God as the predominant theme of redemption over against the 
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doctrines of the hyper-Calvinism of his day. In doing 
this he reshaped the church's understanding of God's relationship to 
a fallen world. He did this in great measure by reaching behind the 
Reformation theology into the Catholic tradition and redeeming the 
theme of God's love for every person for the church of his time. And 
he accomplished this without forsaking in any degree the Reformers' 
unremitting commitment to the biblical principle of justification by 
faith. In emphasizing the need for "justification by faith" he 
remained "a Lutheran" and sided with "mad Jack Calvin." His 
emphasis upon conversion, the structure of his class meetings, and 
his freedom to use laypeople to teach and even preach, he learned in 
part from Moravian pietism and the Anabaptist tradition. If "he 
cannot tell what religion he is of himself," as the critic charged, it was 
because he hesitated to build the barriers of doctrine that would 
exclude people who were experiencing God in Christ from the pale of 
Christian faith. In that sense, few other leaders of movements in 
church history had "all religions by him" as he did. 
If it is granted that "creative synthesis" is a critical element in 
understanding Wesley, there are then a number of important 
questions that arise for those who would be Wesleyans; among them 
the following: 
1. How can we find that mix of ingredients that give a Wesleyan 
theology balance, dynamic, and enduring validity? It has already been 
suggested that to do this we will have to allow Wesley to lead us out 
into the broader horizons of Christian truth within which he himself 
felt at home. An abiding error in attempting to understand and learn 
from Wesley or any other great Christian is to narrow the horizons 
that inspired their hope and enlarged their perspectives. To do this is 
to end up often in static positions where the spiritual dynamic is lost 
and elements of Christian truth that once seemed to be the strength of 
a movement now contribute to its weakness. The essential smidgen 
or handful of some ingredient has been left out of the recipe 
somewhere along the line and the product is not the same. Inasmuch 
as we can we must widen our view to a much larger Wesley than the 
one we have locked into that we sometimes define as Wesleyanism. 
2. How did Wesley save himself from pure eclecticism and 
compromise as he ranged so freely across the theological and historical 
barriers of his age to find the truths that shaped his theology? 
Wesley was saved from these by what is popularly known as the 
Wesleyan quadrilateral of authority (which in itself demonstrates a 
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creative synthesis). Scripture, experience, tradition, reason were the 
persistent test points for his judgments on what was or was not God's 
truth for men and women. Wesley, however, did not regard each of 
these elements as equally authoritative, using whichever part of the 
quadrilateral that seemed to best suit his immediate purpose. The 
results of that kind of pluralism have been nothing but compromise 
and rank eclecticism among Wesleyans who have used the 
quadrilateral in that way. The Wesleyan sense of balance and priority 
must remain intact here. Scripture for him was the beginning and the 
end of the process. The other three were in the mix and had to be 
there, but Scripture with its revelation of God's saving love in Jesus 
Christ was his only hope of final assurance. The broad horizons of 
reason, tradition, and valid experience ended wherever God's Word 
failed to show the way. 
3. How can a Wesleyan perspective of truth born of such a creative 
synthesis help the church today? If Wesley's model is understood in 
some authentic way and allowed to become a part of our own efforts 
at "creative synthesis," it offers exciting possibilities. It will 
encourage us to largeness of horizon, to look beyond our borders for 
elements in the traditions, experience, and understanding of the 
whole church, which may become part of our own experience of 
Christianity so, hopefully, we too may give fresh perspective to what 
constitutes vital Christianity. If we are willing to accept Wesley's 
hierarchy of authority based on Scripture as the final arbiter, but not 
the sole ingredient in the theological process; if we are willing, by the 
inspiration of the Holy Spirit, to transcend any system that threatens 
to lock in truths, and free those truths from their isolation to become 
a part of a more creative Christianity, we too can contribute to 
revitalizing the church and society in our day-just as Wesley did in 
his. 
Notes 
1See Albert Outler, "Methodism's Theological Heritage: A Study in Perspective," in 
Paul Minus, Jr., ed., Methodism's Destiny in anEcumenica/Age(NewYork: Abingdon 
Press, 1969), pp. 44-70. 
2John Todd, John Wesley and the Catholic Church (London: The Catholic Book 
Club, 1958), p. 14. 
3 As quoted by Albert M. Lyles, Methodism Mocked: The Satire Reaction to 
Methodism in the Eighteenth Century (London: The Epworth Press, 1960), p. 117. 
41bid., p. 122. 
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Scriptural Holiness 
by Frank Bateman Stanger 
In this symposium we are focusing upon what may be called 
Methodism's most distinctive emphasis - scriptural holiness. John 
Wesley wrote: "Christian perfection is the grand depositum which 
God has lodged with the people called Methodist; and for the sake of 
propagating this chiefly He appeared to have raised us up." 
("Thoughts Upon Methodism," 1768) 
At the Methodist Conference in 1765 John Wesley, in discussing 
both justification and sanctification, declared: " ... yet holiness was 
our object, inward and outward holiness. God ... thrust us out to 
raise up a holy people." (Minutes of the 1765 Conference) 
Olin A. Curtis, distinguished Methodist theologian of the last century, 
wrote: "Wesley had almost the same epochal relation to the doctrinal 
emphasis upon holiness that Luther had to the doctrinal emphasis upon 
justification by faith, or that Athanasius had to the doctrinal emphasis 
upon the Deity of our Lord." The Christian Faith, p. 373) 
John McClintock, who later became the first president of Drew 
Theological Seminary, declared at the Centenary Celebration of 
Methodism in New York City in 1866: 
Methodism ... takes the old theology of the Christian 
church, but it takes one element which no other Christian 
church has dared to put forward as a prominent f ea tu re of 
theology ... we are the only church in history from the 
apostles' time until now that has put forward as its very 
Dr. Frank Bateman Stanger is president emeritus (1962-82) of 
Asbury Theological Seminary. He delivered this lecture at the 
Wesley Symposium held in the Haddonfield United Methodist 
Church, Haddonfield, New Jersey, March 2-4, 1984. Other 
participants included Bishops C. Dale White, William R. Cannon, 
Prince A. Taylor, Jr., Dr. Geoffrey Wainwright, Dr. Carl F. H. 
Henry, and Dr. Charles Yrigoyen, Jr. 
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elemental thought - the great central pervading idea of the 
whole Book of God from beginning to the end - the 
holiness of the human soul, heart, mind, and will ... Our 
work is a moral work - that is to say, the work of making 
men holy. (Curtis, 0. A., The Christian Faith, p. 372) 
Edwin Lewis, another of Methodism's distinguished line of 
theologians, once commented to a group of ministers: "Methodist 
preachers will either preach the doctrine of perfect love or they 
preach nothing." 
Maldwyn Edwards, British historian and theologian of our day, in 
discussing the distinctive theological emphases of Methodism, said 
that the third great doctrine of Methodism is holiness, and that John 
Wesley declared that where holiness was not preached the societies 
languished. 
Martin Schmidt, contemporary biographer of John Wesley, came 
to the conclusion that "holiness and happiness is Wesley's favorite 
formula." (John Wesley: A Theological Biography, Vol. 2, Part 2, p. 
220) 
Albert Outler, contemporary Methodist historical theologian, in a 
lecture at Asbury Theological Seminary in 1974, declared: "The 
'whither' of Wesleyan theology depends in large part on the 'whither' 
of the Wesleyan doctrine of holiness of heart and life." 
My assigned topic in this Symposium is "The Wesleyan Doctrine 
of Scriptural Holiness." I shall make my presentation under four 
main headings: 
1. The Sources of Wesley's Doctrine of Scriptural Holiness 
2. How Wesley Defined and Described Scriptural Holiness 
3. Some Misconceptions and Problems in Relation to Wesley's 
Doctrine of Scriptural Holiness 
4. The Significance of Methodism's Emphasis Upon Scriptural 
Holiness in the Contemporary World 
The Sources of Wesley's Doctrine of Scriptural Holiness 
The sources of Wesley's doctrine of Christian perfection were 
fourfold: (I) his study of Christian writings; (2) his study of the Holy 
Scriptures; (3) his inward longing for holiness of heart and life; ( 4) his 
intimate knowledge of the spiritual needs of others. 
In his A Plain Account of Christian Perfection (1766), Wesley 
presents what he hopes will be "a plain and distinct account of the 
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steps by which I was led ... to embrace the doctrine of Christian 
perfection." He begins by discussing his study of significant 
Christian writings. Here are his actual words: 
In ... 1725, being in the twenty-third year of my age, I met 
with Bishop Taylor's "Rule and Exercise of Holy Living and 
Dying." In reading ... this book, I was exceedingly affected; 
that part in particular which relates to purity of intention. 
Instantly I resolved to dedicate all my life to God, all my 
thoughts, and words, and actions; being thoroughly 
convinced ... that every part of my life (not some only) must 
either be a sacrifice to God, or myself .... 
In ... 1726, I met with Kempis's "Christian Pattern." The 
nature and extent of inward religion, the religion of the 
heart, now appeared to me in a stronger light than ever it had 
done before. I saw, that giving even all my life to God ... 
would profit me nothing, unless I gave ... all my heart to 
him. 
I saw, that "simplicity of intention, and purity of 
affection," one design in all we speak or do, and one desire 
ruling all our tempers, are indeed "the wings of the soul," 
without which she can never ascend to ... God. 
A year or two after, Mr. Law's "Christian Perfection" and 
"Serious Call" were put into my hands. These convinced 
me, more than ever, of the absolute impossibility of being 
half a Christian; and I determined, through His grace ... to 
be all devoted to God . . . . 
Will any considerate man say, that this is carrying matters 
too far? Or that anything less is due to Him who has given 
Himself for us, than to give Him ... all we have, and all we 
are? 
Even though there has been much scholarly research and diverse 
discussion in this area, Wesley was also undoubtedly influenced by 
the writings of the mystics. Albert Outler concludes that Wesley was 
influenced by three distinct mystical traditions: ( 1) voluntaristic, 
represented by a Kempis, Law, de Castaniza (Lorenzo Scupoli); (2) 
quietistic, as exposed in Molinos, Guyon, and de Sales; (3) Eastern 
spirituality, as reflected in Macarious, and Ephraem Syrus. (Outler, 
John Wesley, pp. 251-2) 
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Robert G. Tuttle, Jr., in his doctoral thesis at the University of 
Bristol, wrote on the influence of the Roman Catholic mystics on 
John Wesley (1969). He summarizes his thinking in this regard in this 
footnote found in his later volume, The Partakers (p. 27): 
Very briefly, there are five stages in classical mysticism: 
awakening (a moral or ethical awakening), purgation (in 
which one suppresses the flesh so that it no longer interferes 
with the Spirit), illumination (in which God sends "shafts of 
light" into the soul or "sensible comforts" so that the mystic 
has just for a moment an awareness of God's presence), the 
dark night of the soul (in which God withdraws these 
comforts, forcing the mystic to come by naked faith or blind 
trust), and union with God (in which the mystic becomes 
one with God). Wesley, although eventually disillusioned 
with the dark night of the soul (faith as blind trust soon lost 
its appeal), continued to teach the first three stages, 
substituted the Reformation doctrine of faith as the 
"assurance of things hoped for, the conviction of things not 
seen" for the dark night of the soul, and let that carry him 
through to union with God which he called perfection. To 
ensure perpetual growth beyond stage or union with God, 
Wesley defined this perfection as subjective and relative, not 
angelic, Adamic, or absolute. 
Wesley turned also to a concentrated study of the Holy Scriptures. 
He writes: "In the year 1729, I began not only to read, but to study, 
the Bible as the ... only standard of truth, and the only model of pure 
religion. Hence I saw, in a . . . clearer light, the indispensable 
necessity of having 'the mind which was in Christ Jesus,' and of 
'walking as Christ also walked' ... not only in many or in most 
respects, but in all things .... " (A Plain Account of Christian 
Perfection) 
W. E. Sangster, in The Path to Perfection (ch. 5), points out some of 
the biblical passages which Wesley believed supported the doctrine 
of scriptural holiness. Only one of the thirty passages on which 
Wesley chiefly relies for this doctrine is taken from the Old 
Testament (Ezekiel 36:25, 26, 29). 
Three texts only are culled from the Synoptic Gospels: all from 
Matthew - 5:8, 48; 6:10. 
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Wesley took ten texts from the Apostle Paul: Romans 2:29, 12: 1; 2 
Corinthians 3: 17, 18; 7: 1; Galatians 2:20; Ephesians 3: 14-19; 
Philippians 3: 15; 1 Thessalonians 5:23; Titus 2: 11-14. 
Three of Wesley's foundation texts are found in the Epistle to the 
Hebrews: Hebrews 6:1; 7:25; 10:14. 
Two texts are taken from the Gospel of John: John 8:34; 17:20-23 
and no less than ten from the First Epistle of John: I John 1:5, 7, 8, 9, 
10; 2:6; 3:3; 8-10; 4: 17; 5: 13. 
Some in Wesley's day labeled his teachings on scriptural holiness 
as heresy and out of harmony with the Scriptures. To all these 
Wesley stoutly answered, "Ifl am a heretic, I become such by reading 
the Bible." (Letters IV, 216) 
R. Newton Flew of Cambridge University, conducted an 
independent survey of the biblical evidence for Wesley's doctrine of 
scriptural holiness and found it more extensive in certain directions 
than Wesley himself supposed. (The Idea of Perfection in Christian 
Theology) 
Another scholar, Vincent Taylor, writes: "Beyond doubt the New 
Testament teaches the absolute necessity of ethical and spiritual 
perfection ... It would indeed be difficult to find any important 
doctrinal theme which is more broadly based or more urgently 
presented." (Forgiveness and Reconciliation, pp. 189ff) 
But it was more than study which led Wesley to arrive at his 
doctrine of Christian perfection. His entire spiritual pilgrimage was 
essentially a search for personal holiness, and this always remained 
his chief preoccupation for Methodism. He had been brought up on 
the Anglican Book of Common Prayer. How deeply a prayer, so 
often repeated in Divine Worship, must have penetrated his mind 
and heart: "Cleanse the thoughts of our hearts by the inspiration of 
Thy Holy Spirit, that we may perfectly love Thee, and worthily 
magnify Thy holy name." His inward craving for holiness motivated 
all his activities, both devotional and social, as a member of the Holy 
Club at Lincoln College, Oxford. After his Oxford days, he admitted 
that the primary reason for going to Georgia in the New World as a 
missionary was to save his own soul. 
Wesley's failure to attain the inward holiness he hoped for simply 
by self-discipline and good works made him willing to listen to the 
doctrine of justification by faith as explained by the Moravians, and 
this later became for him the spiritual doorway to holiness of heart 
and life. 
12 
The Wesleyan Doctrine of Scriptural Holiness 
Even before Aldersgate ( 1738), Wesley's two sermons, "The 
Circumcision of the Heart" ( 1733), and "On Grieving the Holy 
Spirit" ( 1733), revealed both his yearning for and his belief in the 
possibility of inward heart holiness. 
In his sermon "The Circumcision of the Heart," Wesley declared 
to the university congregation at St. Mary's Church, Oxford: 
The circumcision of the heart is that habitual disposition 
of soul, which, in the sacred writings, is termed holiness; and 
which directly implies the being cleansed from sin, from all 
filthiness both of flesh and spirit; and, by consequence, the 
being endued with those virtues which were also in Christ 
Jesus; the being so renewed in the image of our mind, as to 
be perfect as our Father in heaven is perfect. 
In his sermon "On Grieving the Holy Spirit," Wesley declared: 
The title Holy, applied to the Spirit of God, does not only 
denote that he is holy in his own nature, but that he makes us 
so; that he is the great fountain of holiness to his church, the 
Spirit from whence flows all the grace and virtue, by which 
the stains of guilt are cleansed, and we are renewed in all 
holy dispositions, and again bear the image of our Creator ... 
This likeness to God, this conformity of our will and 
affections to his will, is, properly speaking, holiness; and to 
produce this in us is the proper end and design of all the 
influences of the Holy Spirit. By means of his presence with 
us, we receive from him a greater fulness of holy virtues: we 
take such features of resemblance in our spirits as 
correspond to his original perfections. 
Wesley's Aldersgate experience on May 24, 1738, appears to have 
been the discovery of a personal sense of faith in Christ and 
experience of pardon, already recognized by him as theologically 
correct. But Aldersgate did not end his spiritual quest; the matter of 
faith remained. So holiness became the object of the continuing quest 
of faith. He wrote in a letter to Thomas Church (June 17, 1746): "Our 
main doctrines which include all the rest, are repentance, faith and 
holiness. The first of these we account, as it were, the porch of 
religion; the next, the door; the third, religion itself." 
13 
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Wesley's personal search for holiness was supported by his 
awareness both of the spiritual needs of others, and by the fact that 
the other religious systems of the day were really not meeting such 
inward needs. John Fletcher of Madeley summed up Methodism's 
mission in these strong words: "to preach the doctrine of grace 
against the Socinians - the doctrine of justice against the Calvinists 
- and the doctrine of holiness against all the world." (Letter to J. 
Benson in app. XXIX of Wesley's Standard Journal, VIII:333) 
Wesley sensed the need for an insistent emphasis on morality. But 
it was deepened beyond contemporary convention by his realization 
that "true religion was seated in the heart, and that God's law 
extended to all our thoughts as well as words and actions." (Journal 
1) This led to his adoption of the idea of Christian perfection as the 
end of religion; and to the realization that such holiness could only be 
attained by grace, not mere willpower. 
Hence, Wesley's great contribution to post-Reformation 
Christianity was his insistence upon the possibility and necessity of 
unlimited moral progress in the Christian, depending on the grace of 
God. In doing so, he was opposing, on one side, the moral pessimism 
and unbalanced theories of justification which have so often afflicted 
Protestantism. On the other side, he avoided the belief of so-called 
"enlightened" eighteenth century Protestantism in the unaided 
natural goodness of persons. Wesley took sin seriously, but grace 
more seriously still. For him, the ultimate object of grace is always 
holiness. 
Here then is a general chronology of John Wesley's publicizing his 
doctrine of Christian perfection: 
1733 His sermon, "The Circumcision of the Heart" - Oxford 
University 
1733 His sermon, "On Grieving the Holy Spirit" 
1739 Publication of Hymns and Sacred Poems 
1739 - Tract - The Character of a Methodist 
1740 - His sermon, "Christian Perfection" 
1741 - Second volume of Hymns and Sacred Poems 
1742 - Third volume of Hymns and Sacred Poems 
1742 - Charles Wesley's sermon, "Have you Received the Holy 
Spirit? 
1744 - First Methodist Conference 
1744 - His sermon, "Scriptural Christianity" 
1744 - John Wesley's An Earnest Appeal to Men of Reason and 
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Religion 
1745 - John Wesley's A Farther Appeal to Men of Reason and 
Religion 
1745 - Second Methodist Conference 
1745 - Hymns of Perfection and Thanksgiving for the Promise of 
the Father 
1746 - Third Methodist Conference 
1747 - Fourth Methodist Conference 
1749 - Two volumes of Hymns and Sacred Poems 
1752 - Second edition of 1749 volumes of Hymns and Sacred 
Poems 
1759 - John Wesley, Thoughts on Christian Perfection 
1761 - John Wesley, Farther Thoughts on Christian Perfection 
1762 - His sermon, "Sin in Believers" 
1766 - John Wesley, A Plain Account of Christian Perfection 
1766 - Methodist Conference at Leeds - questions "are you going 
on to perfection? do you expect to be made perfect in love in 
this life? are you groaning after it?" first used by Wesley 
1767 - His sermon, "Repentance of Believers" 
1770 - His sermon, "On the Death of the Rev. Mr. George 
Whitefield" 
1785 - His second sermon on "Perfection" 
How Wesley Defined and Described Scriptural Holiness 
For Wesley, scriptural holiness involves both an "event in grace" 
and the "process of grace." He spoke of the event as "entire 
sanctification" and of the process as "sanctification." 
It is important to see how both event and process fit into Wesley's 
"order (schema) of salvation." Wesley's "order" in the stages of 
grace appears in this sequence: ( 1) prevenient grace, which creates an 
inward response to the need for personal salvation, and sequentially 
makes possible confession, repentance and faith; (2) initial salvation, 
which includes both justification and regeneration; (3) the witness of 
the Spirit to one's acceptance before God; (4) the beginning of the 
process of sanctification which continues throughout one's entire 
spiritual pilgrimage; (5) the experience of entire sanctification in 
which a believer voluntarily consecrates himself totally to the Holy 
Spirit, the result being both the crucifixion of the carnal mind and the 
cleansing of the inner life; (6) the unfolding life of holiness, aptly 
described as Christian perfection; and (7) finally, the consummation 
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of salvation in eternity which Wesley described as glorification. 
But our exclusive focus in this paper is on sanctification and 
scriptural holiness. In his sermon on "The Repentance of Believers" 
(1767), Wesley points out the need of those who have already 
experienced "initial salvation" to repent. In response to the question 
"In what sense are we to repent?" Wesley says it is because one feels 
pride and self-will in one's heart, feels the love of the world and the 
desire of the eye, feels the carnal mind which is manifest in 
jealousness, evil surmisings, malice, hatred, bitterness, covetousness, 
has participated in uncharitable conversation and is conscious of sins 
of omission. 
But Wesley affirms that Christ is not only able, but willing to 
cleanse the Christian from all filthiness of flesh and spirit. Such an 
experience of spiritual cleansing is what Wesley means by entire 
sanctification, and marks the beginning of the life of scriptural 
holiness. 
Wesley's descriptive words concerning the nature of sanctification 
and holiness are so numerous in his sermons, letters, and other 
writings, that only a selective sampling can be given in such a paper as 
this. Consider the following descriptive insights in Wesley's words: 
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It is evident ... that Uustification) is not the being made 
actually just and righteous. This is sanctification; which is, 
indeed, in some degree, the immediate fruit of justification, 
but, nevertheless, is a distinct gift of God and of a totally 
different nature. The one implies, what God does for us 
through His Son; the other, what He works in us by His 
Spirit. So that, although some rare instances may be found, 
wherein the term "justified" or "justification" is used in so 
wide a sense as to include "sanctification" also; yet, in 
general use, they are sufficiently distinguished from each 
other, both by St. Paul and the other inspired writers. 
(Sermon on "Justification by Faith") 
I believe it to be an inward thing, namely, the life of God 
in the soul of man; a participation of the divine nature; the 
mind that was in Christ; or, the renewal of our heart after the 
image of Him that created us. (Journal, Sept. 13, 1739) 
Always remember the essence of Christian holiness is 
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simplicity and purity; one design, one desire; entire devotion 
to God. (Farewell Sermon at Epworth, 1735) 
... it is purity of intention, dedicating all the life to God. It 
is the giying God all our heart; it is one desire and design 
ruling all our tempers. It is the devoting, not a part, but all, 
our soul, body, and substance to God .... 
It is all the mind which was in Christ, enabling us to walk 
as Christ walked. It is the circumcision of the heart from all 
filthiness, all inward as well as outward pollution. It is a 
renewal of the heart in the whole image of God, the full 
likeness of Him that created it .... 
It is the loving God with all our heart, and our neighbor as 
ourselves, (A Plain Account of Christian Perfection, 1766) 
Christian perfection is pure love reigning alone in the 
heart and life. It is an ideal, to which the believer 
approximates even more closely. (Sermon on "Christian 
Perfection") 
Entire sanctification, or Christian perfection, is neither 
more nor less than pure love; love expelling sin, and 
governing both the heart and life of a child of God. The 
refiner's fire purges out all that is contrary to love, and that 
many times by a pleasing smart. (Feb. 21, 1771, letter to 
Walter Churchey) 
I believe this perfection is always wrought in the soul by a 
simple act of faith; consequently in an instant. But I believe a 
gradual work, both preceding and following that instant. 
("Brief Thoughts on Christian Perfection," Jan. 27, 1767) 
Perfect love is the goal and possible realization of the 
Christian life. It is by the work of this gracious Spirit that 
suddenly, in an instant, man's bent to sinning is replaced by 
perfect love. (Sermon on "The Repentance of Believers") 
In his classic work, A Plain Account of Christian Perfection, 
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published in 1766, Wesley is careful to point out his basic convictions 
concerning the experience of entire sanctification. He writes: 
( 1) There is such a thing as perfection; for it is again and 
again mentioned in Scripture. 
(2) It is not so early as justification; for justified persons 
are to "go on unto perfection." (Hebrews 6: 1) 
(3) It is not so late as death; for St. Paul speaks of living 
men that were perfect. (Phil. 3: 15) 
(4) It is not absolute. Absolute perfection belongs not to 
man, nor to angels, but to God alone. 
(5) It does not make a man infallible; none is infallible 
while he remains in the body. 
(6) Is it sinless? It is not worth while to contend for a term. 
It is "salvation from sin." 
(7) It is "perfect love." (I John 4:18) This is the essence of 
it; its properties, or inseparable fruits are, rejoicing 
evermore, praying without ceasing, and in everything giving 
thanks. (I Thess. 5: 16) 
(8) It is improvable ... one perfected in love may grow in 
grace far swifter than he did before. 
(9) It is amissible; capable of being lost; of which we have 
numerous instances .... 
(10) It is constantly both preceded and followed by a 
gradual work. 
Wesley concludes his Plain Account with such statements as the 
following: 
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Therefore, all our preachers should make a point of 
preaching perfection to believers, constantly, strongly, and 
explicitly; and all believers should mind this one thing, and 
continually agonize for it. 
... this we confess ... we expect to love God with all our 
heart, and our neighbor as ourselves. Yea, we do believe that 
He will in this world so "cleanse the thoughts of our hearts 
by the inspiration of His Holy Spirit, that we shall perfectly 
love Him and worthily magnify His Holy name. 
John Fletcher, vicar of Madeley, the systematic theologian of the 
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Wesleyan Revival, said that Charles Wesley's hymn beginning "O for 
a heart to praise my God" is as accurate a description of perfect love 
as has ever been penned. 
0 for a heart to praise my God 
A heart from sin set free, 
A heart that always feels thy blood 
So freely shed for me! 
A heart resigned, submissive, meek, 
My great Redeemer's throne; 
Where only Christ is heard to speak, 
Where Jesus reigns alone. 
A humble, lowly, contrite heart, 
Believing, true, and clean, 
Which neither life nor death can part 
From him that dwells within; 
A heart in every thought renewed, 
And full of love divine; 
Perfect, and right, and pure, and good, 
A copy, Lord of thine! 
Thy nature, gracious Lord, impart; 
Come quickly from above, 
Write thy new name upon my heart, 
Thy new, best name of Love. 
Time does not permit mention of Wesley's contemporaries and 
their advocacy of the doctrine of Christian perfection along with 
their leader. Nor can we pause long enough even to hear what 
contemporary Christian leaders have to say in support of scriptural 
holiness. But what formidable voices they are, affirming both the 
need and possibility of inward cleansing and the holy life, among 
them being W.B. Pope, Olin Curtis, William Taylor, Daniel Steele, 
William Oldham, Samuel Brengle, W.E. Sangster, E. Stanley Jones, 
Thomas Merton, C.S. Lewis, Arthur J. Moore, Albert E. Day, John 
Lawson, Albert Outler, Harold Lindstrom, Edwin Lewis and a host 
of others. 
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There is a significant insight into contemporary Methodism's 
official attitude toward the Wesleyan doctrine of scriptural holiness 
when we note that when the Evangelical United Brethren Church 
united with The Methodist Church in 1968 to form the present 
United Methodist Church, the article on sanctification and Christian 
perfection which appeared in the 1962 Evangelical United Brethren 
Confession was brought intact into the new denomination. 
Note the following two paragraphs in this official statement of 
faith: 
We believe sanctification is the work of God's grace 
through the Word and the Spirit, by which those who have 
been born again are cleansed from sin in their thoughts, 
words and acts, and are enabled to live in accordance with 
God's will, and to strive for holiness without which no one 
will see the Lord. 
Entire sanctification is a state of perfect love, right-
eousness and true holiness which every regenerate believer 
may obtain by being delivered from the power of sin, by 
loving God with all the heart, soul, mind and strength, and 
by loving one's neighbor as one's self. Through faith in Jesus 
Christ this gracious gift may be received in this life both 
gradually and instantaneously, and should be sought 
earnestly by every child of God. (The Book of Discipline of 
the United Methodist Church, 1980, p. 66) 
Some Misconceptions and Problems in Relation to 
Wesley's Doctrine of Scriptural Holiness 
In any study in depth of the Wesleyan approach to Christian 
perfection there are certain misconceptions and problems that 
should be dealt with. However, it is impossible to treat all such issues 
adequately in this paper. I propose merely to mention some of these 
crucial issues, and then give without detailed documentation what I 
believe to be the Wesleyan answer. Here are the issues: 
1. Did the progressive development of Wesley's theological 
thought tend to negate his earlier ideas about scriptural holiness or 
did it rather confirm them? 
Answer: Many statements could be offered in support of the 
position that Wesley became more insistent, rather than less 
insistent, in his emphasis upon Christian perfection as he grew older. 
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One illustration must suffice. On January 29, 1791, six weeks before 
he died, Wesley wrote to the Rev. John Booth the following: 
"Wherever you have the opportunity of speaking to believers, urge 
them to go on unto perfection. Spare no pains, and God, our God, 
will give you his blessing." 
2. Did John Wesley ever experience what he was advocating? Did 
he have a personal "event experience" of entire sanctification as well 
as participate in the process of sanctification? 
Answer: Olin Alfred Curtis, Methodist theologian, raises this 
question in his volume The Christian Faith. He finds an affirmative 
answer in a quotation from Wesley'sJournal, December23-25, 1744: 
In the evening, while I was reading prayers at Snowfields, 
I found such light and strength as I never remember to have 
had before. I saw every thought as well as every action or 
word, just as it was rising in my heart; and whether it was 
right before God, or tainted with pride of selfishness. I never 
knew before (I mean not as at this time) what it was "to be 
still before God." Tuesday, 25. I walked, by the grace of 
God, in the same spirit; and about eight, being with two or 
three that believed in Jesus, I felt such an awe and tender 
sense of the presence of God as greatly confirmed me 
therein, so that God was before me all day long. I sought and 
found him in every place, and could truly say, when I lay 
down at night, "Now I have lived a day." 
Curtis then adds this observation: "I find it almost impossible to 
read Wesley's words in the light of all his later utterances about the 
doctrine of Christian perfection, and not consider this date, 
December 24, 1744, as the probable time when he began to love God 
supremely." (pp. 375-6) 
3. Why did Wesley emphasize the need of a second "crisis-
experience" in divine grace? Must entire sanctification be an 
instantaneous experience? 
Answer: Wesleyans believe that two definite works of grace are 
needed for several reasons. First, the two-fold nature of sin needs to 
be dealt with redemptively. Sin is both outward acts and inward 
nature. Initial salvation provides justification in relation to sins 
already committed and regeneration in effecting a new life of 
righteous conduct. Entire sanctification provides inner cleansing, 
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thus dealing with the sin-nature. 
In the second place, the person seeking initial salvation is not aware 
of any need of a subsequent deeper experience of grace at that time. 
Such a one craves forgiveness: "God be merciful to me a sinner." It is 
only after receiving forgiveness that the believer senses the inward 
struggle with the inherited sinful nature. 
Third, the person seeking initial salvation cannot meet the 
conditions of receiving the Holy Spirit in His fullness. The sinner is 
dead in trespasses and sins, and is capable of only confession. But the 
"born-again Christian" is able to present himself or herself as a 
"living sacrifice" unto God, in the "event" of entire sanctification. 
Furthermore, the ministry of the Holy Spirit has a different 
redemptive focus in each of the two spiritual experiences of initial 
salvation and entire sanctification. In initial salvation the Holy Spirit 
performs a regenerating ministry. In entire sanctification the Holy 
Spirit effects a purifying work. 
It is often asked, what does the fullness of the Spirit in entire 
sanctification do for a Christian which regeneration has not already 
accomplished? The answer is found in the experience of the early 
Christians after the day of Pentecost. Pentecost added two new 
dimensions to the Christian's life: inner purity as the result of the 
Spirit's cleansing, and spiritual power as the result of the Spirit's total 
control of one's life. 
In relation to entire sanctification being an instantaneous 
experience, Wesley wrote: 
A man may be dying for some time; yet he does not, 
properly speaking, die till the instant the soul is separated 
from the body; and in that instant he lives the life of eternity. 
In like manner, he may be dying to sin for some time; yet he 
is not dead to sin till sin is separated from his soul; and in 
that instant he lives the full life of love .... 
If ever sin ceases, there must be a first moment of its 
existence, and a first moment of our deliverance from it. (A 
Plain Account of Christian Perfection) 
4. Is Wesley's concept of Christian perfection based upon a faulty 
concept of sin? Does Wesley advocate sinless perfection? 
Answer: Wesley wrote that "Nothing is sin, strictly speaking, but a 
voluntary transgression of a known law of God." (Letter to Mrs. 
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Bennis, June 16, 1772) He insists that a person is morally responsible 
for only what he knows about God's standards of holiness. Wesley's 
emphasis in relation to both sin and holiness is on personal intention. 
A person can intend not to sin. A person can intend to have a pure 
heart. This is what the Apostle John wrote: "These things are written 
that you do not sin." (I John 2: 1) 
Wesley never taught sinless, or absolute, or infallible perfection. 
He declared that sanctified believers must be aware of the need to 
confess sin, if and when it occurs. Here again, the words of St. John 
are apropos: "But if any person sins we have an advocate with the 
Father, Jesus Christ the righteous." (I John 2:1) 
Wesley warned that it was possible to "lapse" from the experience 
of entire sanctification: "Those who are sanctified by the blood of the 
covenant, may nevertheless so fall from God as to perish 
everlastingly." ("Serious Thoughts Upon the Perseverance of the 
Saints," 1751) 
In the light of Wesley's definition of sin, his ideal of Christian 
holiness is discovered in the antithesis in a historical theological 
dictum: not non posse peccare, but posse non peccare. ("It is not 
impossible to sin, but it is possible not to sin.") 
5. Does Wesley's ideal of Christian holiness have a faulty concept 
of human nature? 
Answer: Wesley's Plain Account (1766) is a composite of excerpts 
from his writings on the subject of Christian perfection between 1725 
and 1765. A cluster of "Seven Footnotes," including such matters as 
"ease in pain," "wanderings of thought," "no fear or doubt," "freed 
from temptation," is appended to one section of the first edition. 
Concerning these "Seven Footnotes," Orville S. Walters writes: 
(They are) the product of compassion, as Wesley tries to 
bring the likeness of a Christian from the remote ideal and 
the harsh absolutes of the Preface down into the realizable 
human dimensions, where infinite diversity prevails, and 
where the achievement of maturity is painfully slow. 
Each amendment is the precipitate of a reaction between 
Wesley's early concept of the ideal and his mature 
acceptance of the realities of human personality. Having 
suffered himself under the tyranny of an overly demanding 
perfectionism, Wesley tried to save his followers from a 
similar bondage. ("John Wesley's Footnotes to Christian 
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Perfection" in Methodist History, October 1973) 
6. Are "crisis" and "process" related logically in Wesley's concept 
of scriptural holiness? 
Answer: In the minutes of the 1768 Conference these words appear: 
"Is the change instantaneous or gradual? It is both one and the other." 
Wesley wrote: "God does not give them a stock of holiness. But 
unless they receive a supply every moment, nothing but unholiness 
would remain." (Farther Thoughts Upon Christian Perfection) 
Wesley accepted the instantaneous experience as an almost invari-
able aspect of attainment to Christian perfection. Nevertheless, the 
dynamic elements in his conception of attainment were preserved by 
an unflagging emphasis upon continual growth, and upon the main-
tenance of an "every moment" relationship to Christ. 
So, in relation to temptation and sin on the one hand, and the life 
of holiness on the other, Wesley made Christian perfection 
compatible with both probation and progression. As Wesley in his 
Plain Account offered practical advice about spiritual growth to 
those who are sanctified, he confirmed his conviction that the crisis 
of entire sanctification is not incompatible with spiritual growth, but 
antecedent to it. 
7. How is entire sanctification related to the "baptism with the 
Spirit?" 
Answer: More recent Wesleyan studies conclude that what Wesley 
had in mind when he spoke of the crisis of entire sanctification is 
practically synonymous with the Pentecost-concept of the baptism 
with the Holy Spirit recorded in Acts 2. It was John Fletcher, the 
theologian of the Wesleyan Revival, who pointed out, even in 
Wesley's day, the similarities in this regard. 
8. How is the experience of entire sanctification related to the gifts 
of the Spirit? 
Answer: Wesley, as a New Testament Christian and scholar, 
believed in the "gifts of the Spirit." However, he never identified any 
particular gift, or the sum total of the gifts, as necessary evidence of 
having been "entirely sanctified." Rather, he wrote that "when the 
witness of the Spirit and fruit of the Spirit meet together, there can be 
no stronger proof." Nevertheless, he exhorted Christians to be 
sensitive to the gifts of the Spirit and to use them, but not to misuse 
them. He reminded them to remember that always "love is the 
highest gift of God; all gifts are either the same with or infinitely 
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inferior to it." (A Plain Account of Christian Perfection) 
The Significance of Methodism's Emphasis 
upon Scriptural Holiness in the 
Contemporary World 
The Wesleyan emphasis upon scriptural holiness has both 
historical and contemporary relevance. It was the distinctive note in 
the Wesleyan Revival in England in the eighteenth century and in the 
spread of the Methodist movement in America, beginning with the 
last years of the eighteenth century. But the Wesleyan concept of 
holiness is as relevant in the contemporary world as it has been 
historically. So we consider, in a summary manner, several areas of 
such strategic contemporary relevance. 
To begin with, the renewal of The United Methodist Church in its 
spiritual distinctiveness is in large part dependent upon the recovery 
of the focus on scriptural holiness. As was noted in the introduction, 
in observance of Methodism's bicentennial this year, a significant 
series of books has been published under the general title Into Our 
Third Century. Scattered throughout the books are insights into both 
the present condition of the church and the imperatives for the 
church's recovery to full effectiveness in life and mission. 
In the series it is admitted that something is lacking in Methodism, 
and the emphasis is always on the need for the recovery of a sound 
theological base. There is the summons for Methodism to return to 
its roots: to a fresh study of Wesleyan theology, to a new emphasis 
upon Wesleyan experience, and to a consistent practice of the 
Wesleyan life-style of holiness. There is the insistence upon the 
recovery of the Wesleyan heritage of a vital spirituality, at the heart 
of which is the concept of holiness. 
In the second place, the Wesleyan insistence upon holiness is 
imperative for Methodism to make its fullest contribution to 
evangelical theology. At the heart of our Protestant theology is the 
doctrine of salvation. But inherent in the doctrine of salvation is the 
ultimate objective of salvation. Wesleyans are quick to affirm that 
holiness is the summum bonum of God's gift of His redeeming grace 
in and through Jesus Christ. 
We refer again to Professor R. Newton Flew, of Cambridge 
University, who in 1934 published his book, The Idea of Perfection in 
Christian Theology. In it he addresses himself to the double question, 
which he posed in the introduction: "What is the Christian ideal for 
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the present life? And is it the will of God that by His grace we should 
attain to it? 
Four-hundred pages later, in a rather long and involved sentence, 
Flew concludes: 
The doctrine of Christian perfection - understood not as 
an assertion that a final attainment of the goal of the 
Christian life is possible in this world, but as a declaration 
that a supernatural destiny, a relative attainment of the goal 
which does not exclude growth, is the will of God for us in 
this world and is attainable - lies not merely upon the by-
paths of Christian theology, but upon the high road. (p.397) 
In his chapter on "Conclusions," (Ch. XXII) Flew comments: 
No limits can be set to the moral and spiritual attainments 
of a Christian in the present life. 
If the church fails in its great task of sanctity, it must be 
because the Church is not taking God to be what He is. 
It (the Gospel's vision) is an ideal resting on the grace and 
the promises of God, a God whose command of holiness is 
mocked if men regard themselves as forever destined to 
moral frustration and defeat in their present battle. 
Oswald Chambers wrote (and there seems to be a renewed interest 
in Chambers' approach to spirituality in our day): "If once the moral 
equilibrium has been upset by conviction of sin, holiness is the only 
result or no peace forever." 
Methodism's emphasis upon scriptural holiness also makes a 
significant contribution to the doctrine of the church. It illumines the 
nature of the church, as a spiritual organism, dependent finally upon 
the person and ministry of the Spirit of holiness. 
It identifies the members of the church - a redeemed, cleansed, 
separated people, intent upon holy living, and yearning for the 
consummation of being presented to the Father as an adorned bride 
"without spot or wrinkle." Wesley said "the church is called 'holy' 
because it is holy; because every member thereof is holy." (Quoted in 
John Wesley, Outler, p. 316) 
Because the church is holy, the ministries of the church are 
prioritized. Certain redemptive ministries have been committed to 
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the church, and to no other institution on earth. The church is to 
worship the Lord in the beauty of holiness; to preach and teach the 
gifts and demands of a holy God; to unite persons in a holy, spiritual 
fellowship; to serve all those in need in the name of a holy Christ; and 
to offer healing as the doorway into wholeness. Such wholeness is 
impossible without holiness of heart and life. 
Methodism's insistence upon personal holiness has been also the 
supreme stimulus to effective social action. Wesley said that he knew 
no holiness save social holiness. A study of the post-reformation 
centuries gives documentation that the greatest contributions in 
social concern and ministry and action have been made by those in 
whose heart was burning the holy love of Jesus Christ. 
Interesting studies of the social influence of the emphasis upon 
perfection are found in Charles W. Ferguson's book, Organizing to 
Beat the Devil, and Timothy Smith's volume Revivalism and Social 
Reform. 
A third area of the contemporary relevance of Wesley's concept of 
scriptural holiness deserves mention. The emphasis upon the holy 
life, "going on unto perfection," is necessary for the undergirding of 
spiritual formation in the lives of the people called Methodist. 
Spiritual formation is growth of the total person toward maturity 
in loving relationship to God, to self, to others, and to the whole of 
God's created world. It is growth in the grace and graciousness of 
Jesus Christ and in the knowledge of Him. It is the journey of the 
total person toward wholeness. It is growth in spirituality, according 
to the image of Christ. It is always growth in holiness. 
Spiritual formation is needed in order to fulfill the divine ideal. 
God intends the image of Christ be formed in us. We are to become 
Christ-like. He calls us to be holy. Actually, it is more important 
what we are than what we do. In fact, we can do no more than we are. 
Spiritual formation is needed to provide inner resources which are 
the only adequate support system for the manifold experiences of 
life. 
Spiritual formation is needed to enable a person to perform 
effectively the redemptive ministries assigned by Jesus Christ. 
Spiritual formation is needed in order for the Christian to achieve 
a wholesome balance between the material and the spiritual. 
The concept of holiness, with its inherent imperatives of intention, 
totality, purity, perfect love, discipline, growth, and expectation of 
consummation, is an indispensable ingredient in a life devoted to 
27 
The Asbury Seminarian 
spiritual formation. 
Finally, it is my conviction that the emphasis upon holiness is 
Methodism's most distinctive contribution to the ecumenical church. 
We are strengthened by the Roman Catholic affirmation of the City 
of God transcending the City of Man. There is something reassuring 
about the traditional continuity of Anglicanism. We are all 
benefactors of the Lutheran emphasis upon justification by faith. We 
rejoice in the possibilities of Christian freedom so insisted upon by 
the Anabaptists. The Reformed tradition speaks and acts eloquently 
concerning the parity of clergy and laity in polity and sacrament and 
worship. The Pentecostals have insisted the Holy Spirit return to the 
stage of the church's life as a living, vibrant Person, rather than a 
mere age-old, respected doctrine. 
But the ecumenical church likewise needs the Wesleyan emphasis 
upon the realizability of holiness in the midst of the life of the world. 
So contemporary Methodists are challenged to be faithful in their 
insistence upon the holy life - a life entered into by an event in grace; 
sustained by burning devotion and unswerving discipline; mani-
fested in both personal fruits and corporate reforms; and inspired by 
the ever-increasing approximation of the image of Christ which will 
at last be restored fully in eternity. 
In the early days of ecumenical endeavor the quest for Christian 
perfection seems to have furnished not only common ground upon 
which the evangelical Protestant denominations could labor for 
unity, but an ideal and purpose central to their mutual concern. In 
the 20th century it is, therefore, not unreasonable to infer that once 
again barriers to Christian unity could be dissolved in a con-
temporary baptism of the Holy Spirit, which leads to the holy life. 
W.E. Sangster undoubtedly spoke prophetically when he declared: 
"The saints are the chief hope of re-union." (The Pure in Heart, p. 61) 
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In his "Thoughts Upon Methodism" (1768), Wesley wrote: 
I am not afraid that the people called Methodists should 
ever cease to exist either in Europe or America; but I am 
afraid lest they should only exist as a dead sect, having the 
form of religion without the power. And this undoubtedly 
will be the case unless they hold fast both the doctrine, spirit, 
and discipline with which they first set out. 
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If, perchance, Methodism has reached even the beginnings of the 
"dead sect" stage (perish the thought!), there is available a process of 
resurrection. Repent of having missed the way. Rediscover the 
Wesleyan concept of scriptural holiness. Receive the Holy Spirit in 
His fullness. Reproduce the holy life before others. Relate holiness to 
every aspect of the world's life. 
If Methodism has been able to avoid the spiritual perils of such a 
condition of lifelessness (and I pray God that it has), we must be 
faithful to what has been committed to us. Scripture, tradition, 
experience, reason - all confirm that true holiness is the secret oflif e 
and minsitry for both the Christian and the church - redeeming and 
abounding transforming and unbounded ministries. 
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Holy Spirit and 
Holy Scripture 
by Timothy L. Smith 
The Old Covenant in the New 
Most of the major New Testament passages that promise the gift or 
the sanctifying fullness of the Holy Spirit are based directly on Old 
Testament Scriptures. John the Baptist proclaimed that the coming 
of Messiah to establish His Kingdom was at hand, and that he would 
baptize "with the Holy Ghost and fire," adding the notion of 
baptism to what Isaiah 4:4; 32: 1, 15-16; and 40:3, 7 declared about 
the sanctifying Spirit in the coming Kingdom. Jesus, in the 
synagogue at Nazareth, proclaimed His mission in the words of 
Isaiah (61: 1-3) which everyone present knew were an echo of the 
messianic promises in Isaiah 11 :2, 4 ("the Spirit of the Lord will rest 
on him," and "with justice he will give decisions for the poor of the 
earth") and Isaiah 42: 1 ("I will put my Spirit on Him and He will 
bring justice to the nations."). When our Lord spoke to a sinful 
woman in Samaria about "a spring of water welling up to eternal 
life," and when He cried out to the crowds gathered in Jerusalem on 
the last day of the Feast of Tabernacles, "whoever believes in me, as 
the Scripture has said, streams of living water will flow from within 
him (John 4: 14 and 7:38), his disciples understood Him to be 
paraphrasing God's promise in Isaiah 44:3, ••for I will pour water on 
the thirsty land, and streams on the dry ground; I will pour out my 
spirit on your offspring, and my blessing on your descendants." He 
may also have been alluding to Isaiah's invitation to "all you who are 
thirsty" to "come to the waters" (Isaiah 55: 1 ). For both water and 
fire were Old Testament symbols of the cleansing, refining Spirit of 
the Lord. Christ's promise of "another Comforter" to His apostles 
and all who would hear their word, in the hours surrounding the Last 
Supper, described the work of the Holy Spirit in the new age exactly 
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as the prophets had. He would be their comforter, or advocate, guide 
them into "all truth," bring them holiness, peace, and fullness of joy, 
and convince the world of sin, righteousness, and judgment. 
Luke and John made what Jesus called the "promise of the father" 
central to their account of the teaching of the risen Lord. On the eve 
of His ascension Jesus identified the fulfillment of that payment with 
the disciples' baptism with the sanctifying Spirit on the day of 
Pentecost. Earlier, however, he gave them the assurance of life in the 
Spirit, of a new creation. In the simple words of John, Jesus "came 
and stood among them" on the evening of Easter day, and said, 
"Peace be with you!"; a moment later He "breathed on them" and 
said, "Receive the Holy Spirit" (John 20: 19-22). In Luke's account, 
Jesus had earlier that day explained to two of them on the road to 
Emmaus what was said in the Scriptures concerning himself, 
beginning "with Moses and all the prophets." During the evening, he 
reminded them that before the crucifixion he had told them 
"everything must be fulfilled that is written about me in the Law of 
Moses, the Prophets, and the Psalms." Therefore, he told them, "I 
am going to send you what my father has promised," and He directed 
them to stay in the city until they had been "clothed with power from 
on high" (Luke 24:44-45, 53). This "gift my father promised," he told 
them on the day of His ascension, was exactly what John the Baptist 
had first annnounced: he would "baptize them with the Holy Spirit" 
(Acts 1 :4, 5). 1 
That the short-course in scriptural (that is, Old Testament) 
theology Jesus gave the apostles after his resurrection took deep root 
in their minds is clear from the entire content of the New Testament, 
but especially from Peter's sermon at Pentecost, which began with 
the text from Joel 2:28-32, echoing Isaiah 32: 15-18. Then, by 
reference to David's Psalm 16, Peter linked the resurrection also to 
Old Testament assurances that a greater Son would reign on David's 
throne. He then cited Jesus' own words to explain that the exalted 
Christ had, as the prophets had foreseen, "received from the Father 
the promised Holy Spirit" and "poured out what you now see and 
hear." Peter concluded with the declaration that the outpouring of 
the Holy Spirit was proof that the crucified one was "both Lord and 
Christ" (Acts 2:34, 36 and Matthew 22:43-44). When awakened Jews 
asked what they must do, he replied in the words of John the Baptist, 
"Repent and be baptized every one of you, in the name of Jesus 
Christ so that your sins may be forgiven. And you will receive the gift 
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of the Holy Spirit" (Acts 2:38). That gift, Peter went on to say (true to 
Jesus' linking of it to the Great Commission), "is for you and your 
children and for all who are far off- for all whom the Lord our God 
will call" (Acts 2:39, and Luke 24: 47-49). 2 
Little wonder that the doctrine of the Holy Spirit became in 
Christian understanding a central theme of the New Testament 
theology of salvation. Its reigning place in the words of John the 
Baptist and Jesus, and in the apostolic witness recorded in Acts and 
the epistles of Paul, is unmistakable. The living presence of the Spirit 
of the Lord illuminates the truth of Scripture and convinces us of 
both our sins and God's grace through Christ to take away their guilt 
and power. 3 The hallowing Spirit enables us in a divine moment of 
"living faith" to experience that forgiveness and deliverance. This is 
the biblical answer to the call of both nature and revelation that we 
do what in our own strength we cannot: love God with all our hearts 
and our neighbors as ourselves. 
The Spiritual Unity of Law and 
Moreover, all of the apostolic writings, including those of Paul, 
who was "born out of time" to the office, show how clearly the early 
Christians grasped the unity of the Old and the New Testaments. 4 
Both proclaimed the gospel of Father, Son, and Holy Spirit - of 
covenant, cross, and comforter. 
Jesus' linkage of grace to Moses and the prophets made forever 
invalid any form of antinomian Christianity, or any theology that 
excused those who had experienced new life in the Spirit from 
obedience to the moral law. Peter perceived this clearly at the house 
of Cornelius, a centurion in the Roman army, when he said, "God 
does not show favoritism but accepts men from every nation who 
fear him and do what is right" (Acts 10:34). Later, when Peter wrote 
his first letter to the churches, this Hebrew of the Hebrews addressed 
it to "God's elect, strangers in the world" scattered throughout Asia 
Minor, who were "chosen according to the foreknowledge of God 
the Father, by the sanctifying work of the Spirit, for obedience to 
Jesus Christ." In his "great mercy," God had given both Jews and 
Gentiles "new birth into a living hope through the resurrection of 
Jesus Christ," Peter went on to say, a salvation that the prophets had 
foreseen and the apostles had preached "by the Holy Spirit sent from 
heaven." He urged them "as obedient children" to reject all evil 
desires; and quoting Moses in the manner of Jesus, he exhorted them, 
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"just as He who called you is holy, so be holy in all you do; for it is 
written: 'Be holy because I am holy"' (I Peter 1:1-3, 14-15). 
Peter's grasp of this New Testament truth in its Old Testament 
setting prevailed in the Jerusalem community, and in the places to 
which its Christian Jewish members scattered after the outbreak of 
persecution. This is apparent in the letter to the Hebrews. Its author 
declared that "the people of God" may now enter the Canaan of 
"Sabbath-rest" that is their heritage (Hebrews 4:9). For their "great 
high priest" has opened for them and for all humankind a "living 
way" to enter "the most holy place" -through the "rent curtain" of 
His own body (Hebrew 4: 14, 9: 11, and 10: 19-20). The opening up of 
that way inaugurated the new covenant that Jeremiah and Ezekiel 
had prophesied (Hebrews 8:8-12, and 10: 16, quoting Jeremiah 31 :31-
34). The words that almost immediately follow comprise as stern a 
rejection of the idea that a believer may "deliberately keep on 
sinning" after he had "received the knowledge of the truth," as 
appears in all of Scripture. To do this, the writer declared, was to 
treat "as an unholy thing the blood of the covenant" and to insult 
"the Spirit of grace" (Hebrews 10:26-29). 
The writings of Paul that proclaim this sanctifying work of the 
Spirit, this actual imparting of holiness, rest upon a similar 
conviction of the biblical unity oflaw and grace. The new life of peace 
with God, of freedom from condemnation that believers enjoy "who 
do not live according to the sinful nature but according to the Spirit," 
signifies "that the righteous requirements of the law" may be "fully 
met ["fulfilled" - KJV] in us" (Romans 5: 1, 8: 1, 4). All this is 
possible "because God has poured out His love into our hearts by the 
Holy Spirit whom He has given unto us" (Romans 5:5). Although the 
law, Paul writes, is "holy, righteous, and good," indeed "spiritual," 
it could not, despite all its edifying instruction to our conscience, 
enable us to obey (Romans 7: 12, 14, and 8:3). But "by sending His 
own son in the likeness of sinful man to be a sin offering," God both 
"condemns sin in sinful man" and plants in believers "the law of the 
Spirit of life" to set them "free from the law of sin and death" 
(Romans 8:2-4). 5 Paul's letter to the Galatians also declares that 
Christ has "redeemed us from the curse" of relying upon the law we 
could not keep, so that "the blessing given to Abraham might come 
to the Gentiles through Christ Jesus." Thus Jews and Gentiles alike 
"receive the promise of the Spirit" (Galatians 3:13-14). 
Paul's reasoning on this subject, in both the Roman and Galatian 
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letters, had the immediate practical purpose of helping Jews and 
Gentiles alike to embrace the universalizing of the law that the 
Gospel had made possible. The incarnation of Christ and the 
outpouring of the Holy Spirit were the ground of a theology of 
liberation from all sin and consecration to all loving and holy 
compassion. In both epistles Paul declared, as Jesus had, that the 
entire ethical obligation of the law "is summed up in a single 
command: "Love your neighbor as yourself' (Galatians 5: 14 and 
Romans 13:9). 
Precisely at this point we see the deep unity between the teachings 
of Paul and those of Christ our Lord. This unity has often been 
questioned by critical scholars whose specialized study of the one led 
them to neglect the other. Paul and Jesus saw eye to eye on the 
principle that the law is to be kept by divine grace, or "fulfilled" -
fulfilled by the love of God and other persons that can only be poured 
into our hearts by the hallowing Spirit (Matthew 5:17-18; Romans 
5:5). When Jesus and Paul recited the two greatest commandments, 
they were both deeply conscious they were quoting the summaries of 
the decalogue that Moses himself had used to help the ancient 
Israelites grasp the promise of God that was implied in the law 
(Deuteronomy 6:5 and Leviticus 19: 18). Both understood that, as the 
prophet Ezekiel put it, the law of God was to be written in believers' 
hearts by the indwelling Holy Spirit (Ezekiel 36:36). This was the 
"grand promise" of the prophets. 
The Creating Spirit 
On one other point also, Paul's most profound teaching was 
precisely that of Jesus: the work of the Holy Spirit is to make us "a 
new creation," to renew us in the image of God, ''in righteousness 
and true holiness" (2 Corinthians 5: 17, Ephesians 4:24). Jesus taught 
Nicodemus the rudiments of this doctrine and instructed the apostles 
in its full meaning on the eve of His crucifixion and on the day He 
rose from the dead. 
Christ's teaching was grounded in creation theology, in the biblical 
conviction that the sanctifying Spirit was also the creating Spirit. He 
is the breath of God; He gives life to all that lives, and righteousness 
to all who trust in God's hallowing grace. The second verse of the 
book of Genesis declared that at the beginning "the Spirit of God 
was hovering over the waters." In Hebrew understanding, the Holy 
Spirit executed each stage of the design of creation. 
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Now the word "spirit" in Hebrew means, literally, "breath" or 
"wind." Because Genesis 2:7 declares that "God formed man from 
the dust of the ground and breathed into his nostrils the breath oflife, 
and man became a living being," Jews understood that the Spirit 
creates and sustains both natural and spiritual life, as succeeding 
passages in Genesis and other parts of the Bible declare (compare 
especially Job 27:3 and 33:4, Psalms 33:6, and Ezekiel 37:9). When, 
therefore, Jesus found Nicodemus mystified at His statement that a 
person must be born again, "born of water and the Spirit," he asked, 
"You are Israel's teacher, . . . and do you not understand these 
things?" (John 3:5, 10). Jewish Christians who heard and later read 
this story understood Jesus to be speaking of the creation of new life 
- "life in the Spirit." The Master's use of the metaphor of water 
alongside that of breath, both here and in His conversation with the 
woman of Samaria, drew upon Old Testament imagery of similar 
import. In desert lands, water, created by or flowing from God, was 
the fountain of physical and the symbol of spiritual life. John's 
Gospel records Jesus' return to the earlier imagery after the 
resurrection, when He greeted his disciples, "breathed on them," and 
said, "Receive the Holy Spirit" (John 20:22). And Luke gave both 
the metaphor and the experience a more profound meaning in his 
account of Pentecost. At the moment in which the 120 believers were 
"filled with the Holy Spirit" (Acts 2:4) they heard a "sound like the 
blowing of a violent wind" (or "breath;" Acts 2:2).6 
Saint Paul, always thinking in Hebrew even while dictating to his 
scribe in Greek, drew upon all this rich imagery of the creating and 
hallowing Spirit that flows through the teachings of the Old 
Testament and the words of Jesus. "All Scripture," Paul wrote, "is 
God-breathed" (2 Timothy 3: 16; the King James version reads, 
"given by inspiration of God"). That is, its truth was literally 
breathed into the minds and hearts of those who were writing down 
what the Holy Spirit inspired. 
In the same fashion, Paul understood that the "new self' was "God 
breathed," "created to be like God in true righteousness and holiness" 
(Ephesians 4:24; compare Colossians 3: 10). We are saved, Paul wrote 
earlier to the Ephesians, not by our own works, but by the grace of 
God, who chose us "before the creation of the world to be holy and 
blameless" before him "in love." In the experience of salvation, we 
become "God's workmanship, created in Christ Jesus to do good 
works, which God prepared in advance for us to do" (Ephesians 
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1 :4, 2:9-10). Through Christ, Paul continued, Jews and Gentiles alike 
"have access to the Father by one Spirit"; in Him God's children 
"are being built together to become a dwelling in which God lives by 
his Spirit" (Ephesians 2:18, 22). Accordingly, Paul prayed that the 
Ephesians might be strengthened "with power through His Spirit" 
dwelling in their hearts in love, be "rooted and established," and 
know "the love of Christ ... that surpasses knowledge." Why? So as 
to be "filled to the measure of all the fullness of God" and to help the 
body of Christ attain to "the whole measure of the fullness of Christ" 
(Ephesians 3:15-16, 19, and 4:13). Similarly, in his letter to the 
Galatians, Paul wrote that what really counts is neither circumcision 
nor uncircumcision but to "receive the promise of the Spirit" and so 
become "a new creation" (Galatians 3:14, 6:15; compare Titus 3:5 
and 1 Corinthians 15:45-49). Those who thus "live by the Spirit," 
Paul declared, do not "gratify the desires of the sinful nature"; for 
"the fruit of the Spirit is love, joy, peace, patience, kindness, 
goodness, faithfulness, gentleness, and self-control" (Galatians 5: 16, 
22). 
In the new creation, as in the one celebrated on the first sabbath, 
God rejoices in His handiwork - the work accomplished by His 
renewing and sanctifying Spirit. The idea of renewal in the image of 
God, so central to St. Paul's teachings, became a dominant theme in 
the writings of the early church fathers. The son of God appeared in 
order to destroy the devil's work, they knew; and the Spirit of the 
God who is love restores fallen human beings to the beauty of 
holiness. 
The Hallowing Spirit 
Perhaps nowhere does St. Paul come closer to the spiritual heart of 
the Old Testament than when he describes, in the early part of his 
second letter to the Corinthians, how the Holy Spirit draws free and 
responsible human beings under the sovereign will of God so He may 
accomplish that renewal. The sanctifying One does this through the 
revelation of the glory of God in the face of Jesus Christ. Paul 
reminded his readers that even at Sinai the law (that "brought death" 
and was "engraved in letters on stone," rather than on our hearts) 
was revealed in such glory "that the Israelites could not look steadily 
at the face of Moses" because of it. "How much more glorious is the 
ministry that brings righteousness," Paul cried (2 Corinthians 3:7, 9). 
Unlike the Israelites who veiled Moses' face to hide from that glory, he 
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continued, "whenever anyone turns to the Lord, the veil is taken 
away. Now the Lord is the Spirit, and where the Spirit of the Lord is, 
there is freedom." So believers who "with unveiled faces all reflect the 
Lord's glory, are being transformed into His likeness with ever-
increasing glory, which comes from the Lord who is the Spirit" (3:16-
18). A moment later Paul pointed the image of divine glory back to the 
dawn of creation and into the wonder of the Holy Trinity, saying, 
"God, who said, 'Let light shine out of darkness, made His light shine 
in our hearts to give us the light of the knowledge of the glory of God in 
the face of Christ" (4:6).7 
Thus did the unfolding revelation of the doctrine of the Hallowing 
Spirit in the Holy Scriptures reach its fulfillment in the teaching and 
experience of the early Christian believers. Clearly, the New Testa-
ment passages show that by His incarnation, atonement, and resur-
rection, and by the gift and outpoured fullness of His Spirit, Christ 
brought them the fulfillment of what the prophets had declared was 
the promise of the new covenant: not just the objective designation of 
sacred things, places, and priestly or other offices as holy, but the 
transformation of persons into the image and likeness of God. 8 The 
Lord's promises and commands to His people to be holy, as He is 
holy, repeated four times in the book of Leviticus ( 11 :44-45; 19:2; 
20:7-8, 26) point to renewing grace, to imparted righteousness. 9 The 
promises recur again and again: in the word of hope given through 
Moses, "the Lord your God will circumcise your hearts and the 
hearts of your descendants, so that you may love Him with all your 
heart and soul, and live" (Deuteronomy 30:6); through Ezekiel, "I 
will cleanse you from all your impurities and from all your idols. I 
will give you a new heart and ... will put my Spirit in you and move 
you to follow my decrees and be careful to keep my laws" (Ezekiel 
36:25-27); and through Joel, not only to Jews but all of humanity, "I 
will pour out my spirit on all people" (Joel 2:28). All of these echo in 
both text and context the words of Isaiah of Jerusalem that when 
"the Spirit is poured upon us from on high ... justice will dwell in the 
desert and righteousness live in the fertile field" (Isaiah 32: 15). 10 
Precisely in this sanctifying action do we find the Hebrew meaning 
of the adjective "holy" when it is attached to divinity. The word does 
not point simply to the perfections of God's loving holiness, standing 
over against human oppression and covetousness, but to its self-
giving character. The adjective, you see, has a verbal connotation. It 
means, literally, the "holy-making," the "sanctifying" Spirit. John 
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Wesley often translated His blessed name in the beautiful old English 
words, "hallowing Spirit." 11 His breathing Presence created 
humanity in love and freedom; now, He sanctifies fallen persons who 
will through faith in Christ surrender to His lordship. The name God 
gave Himself in the conversation with Moses at the burning bush 
declared both His eternal being and His saving presence; "Jehovah," 
Charles Isbell once taught us, seems to mean "I am that I am present" 
(Exodus 3: 14). 12 
Such a scriptural ullQerstanding of the sanctifying work of the 
Spirit must always be the ground we Wesleyans stand upon when 
explaining the steps or stages by which He brings about the "new 
creation" and makes fallen human beings holy. 
Conviction and conversion come first in the order of salvation. 
Biblically, all of God's prevenient grace in bringing us to conviction 
and repentance for our sins and convincing us that "He is faithful 
and just and will forgive" (1John1:9) is the work of the Holy Spirit, 
applying the truth of Scripture to our condition. That we repentant 
seekers are "born again" when we receive the gift of the Holy Spirit, 
witnessing with our spirits that we have begun a new life of victory 
over the guilt and power of sin, is the high biblical doctrine of 
regeneration that John Wesley and our fathers in the Holiness 
Movement taught (John 3:5-7, Romans 8: 16, 1 John 3:23, 4: 13). "If 
you love me," Jesus said to his troubled disciples, "you will keep my 
commandments" (John 14:15; compare 14:23-24 and 15:10). Such 
loving obedience, or loyalty, they knew, was and ever would be the 
work of God's Spirit, and the mark of saving grace (1 John 2:29-
3:10). 
To all who so walk in love, Jesus promised a deeper experience of 
grace: the Father would fill them with His Holy Spirit, and "streams 
of living water" would flow from within them (John 7:38-39). 13 The 
Comforter, Jesus said, who is one with the Father and the Son, would 
abide in their hearts always, purifying them from all corruption, as a 
living vine purifies its branches, and guiding them through confusion 
and dismay "into all truth" (John 14: 16-18, 21-26, 15:2-3, and 16:13; 
compare 1 John 2:20, 26-27). This sanctifying Comforter, the Christ 
within, would bring a deep and abiding shalom: "My peace I give to 
you," Jesus declared (John 14:27). The experience of inward 
righteousness and peace, He said shortly afterwards, yields fullness 
of joy. And that completeness of righteousness, peace, and joy is 
evidence of purity of heart and perfect love - a love so full that they 
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would freely devote their entire will to the will of God (John 15:9-13; 
compare Romans 14: 17). 14 
The notion recently advanced that the holy apostles were not 
born again until Pentecost denies nineteen centuries of Christian 
interpretation. It will not stand up against either these words of Jesus 
or the experience of regenerate members of both the apostolic and 
the modern church. All true believers have depended on the 
Holy Spirit to keep them to the standard of trust and obedience that 
the disciples displayed from the day they responded in faith to Jesus' 
call to follow Him. Though the apostles were veiled off from full 
knowledge of the place of the cross in the plan of redemption until 
Easter's dawn, they experienced amidst their struggle with the 
remains of pride and self-will the saving power of the One who, Jesus 
said, " ... is with you and shall be in you" (John 14: 17). They 
baptized repentant believers in Christ's name, in the same manner 
they had themselves been baptized by John. When our Lord sent 
them out two by two to proclaim the Good News, they found the 
devils subject to their faith. After the resurrection, even Thomas the 
doubter could cry, astonished, "My Lord and my God" (John 20:28) 
- a testimony John Wesley quoted repeatedly as an illustration of 
the witness of the Spirit to regeneration. And a graciously humbled 
Peter, who would never again trust in his own moral courage to keep 
him loyal to Christ, testified, "Lord, you know I love you"; and Jesus 
said to him, "Feed my lambs" (John 21: 15). Yet the Apostles waited 
for forty days, as did the other believers, both men and women, for 
what Jesus called the "promise of the Father" to purify their hearts in 
the baptism of the Spirit. And when the day of Pentecost came, they 
were each and all "filled with the Holy Spirit" (Acts 1:4-5;2:4; 15:9). 
Preaching Holiness in the Spirit 
These scriptural teachings should help Wesleyans in our preaching 
and teaching of entire sanctification to avoid associating every New 
Testament text that proclaims the presence and power of the Holy 
Spirit with the second work of hallowing grace. Holiness preachers 
from Wesley's day until recent decades avoided this, and thus 
sustained the high scriptural doctrine of regeneration. They knew 
that those who experienced "living faith" in Christ have always 
believed and confessed that His Spirit had come into their hearts. 
During the years he was writing the first five volumes of his Checks to 
Antinomianism, John Fletcher left this point unclear. He thought it 
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exalted the dispensation of the Holy Spirit to declare that many if not 
all of the three thousand devout Jews who repented and were 
baptized after Peter's sermon on Pentecost Day were in that moment 
made pure in heart. John Wesley found an opportunity gently to 
correct his friend and admirer when he read the first draft of 
Fletcher's Last Check. All believers received the Spirit in the moment 
of their regeneration, Wesley wrote Fletcher a few days later, calling 
to mind Romans 8:2, 9 and 14; but all are not sanctified wholly. 
Convinced by Scripture, Fletcher rewrote his manuscript, and both 
Charles and John Wesley approved it heartily before publishing this 
classic exposition of Wesleyan perfectionism. In its closing sections 
Fletcher made crystal-clear what Wesley had always observed- the 
distinction between "receiving" and being "filled" with the Spirit. 16 
Bible students need to approach the instances of the gift, the 
outpouring, or the filling with the Holy Spirit that are recorded in 
Acts with the same care for the context and substance of scriptural 
language that Wesley displayed in his study of the Pentecost event. 
You must remember, of course, that the primary purpose of Luke's 
history was not to distinguish between a first and a second work of 
sanctifying grace but to proclaim that the fullness of the Spirit is 
promised to all human beings, whether Jews or Gentiles. Certainly, 
you may argue, in as careful regard for accurate exegesis as for 
spiritual reality, that the Samaritans who believed and were baptized 
by Philip did not experience the full witness of the Spirit to their 
regeneration until Peter and John came down from Jerusalem and 
"prayed for them that they might receive the Holy Spirit" (Acts 8: 14, 
15). But I think you may not on that account assume that another of 
Philip's converts - the African statesman whom he talked and 
prayed with, led to saving faith, and baptized on the road to Gaza-
did not know the Spirit's witness to his new birth. A long tradition 
has it that this official in the court of Queen Candace returned to his 
native Ethiopia and began the conversion of that land to faith in 
Jesus Christ. Was he not sustained on his way by the consciousness of 
having received the Spirit of God? 
By contrast, however, when Luke tells us in explicit terms that 
after Peter and John returned from their first appearance before the 
Sanhedrin, the company of believers who had held them up in prayer 
were all "filled with the Holy Spirit" (Acts 4:31 ), we may properly 
join Wesley in believing that they had experienced the same "full 
renewal" of their souls "in righteousness and true holiness," the 
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same "love of God filling their hearts, and constraining them to love 
their neighbor as themselves" that the apostles did at Pentecost. 17 
Likewise, Saint Paul's testimony before Agrippa - that he believed 
on Christ and became obedient "to the vision from heaven" on the 
road to Damascus - is complemented by Luke's record that three 
days later Ananias laid hands upon Saul of Tarsus and prayed, by 
divine direction, that he might be "filled with the Holy Spirit" (Acts 
9:3-6 and 26: 13-19). These seem clearly to have been cases of entire 
sanctification. 18 
You may also embrace with contentment Luke's three accounts of 
the experience of Cornelius, concerning which Wesleyan scholars 
have sometimes disagreed. John Wesley was convinced that when 
Peter found himself saying that "God does not show favoritism but 
accepts men from every nation who fear Him and do what is right" 
(Acts 10:35), he meant to affirm that Cornelius had experienced the 
"living faith" that transforms moral life. For although in all of 
Scripture, as in Wesley's writings and in the long history of Christian 
evangelism, repentant seekers fear God before they experience 
saving grace, none can "do what is right" until he or she has received 
"the Spirit of life in Christ Jesus" (Romans 8:2). Peter's succeeding 
words indicated that Cornelius' household not only obeyed the law 
but knew the Gospel. "You know," he said, "how God anointed 
Jesus of Nazareth with the Holy Spirit and power." As he reviewed 
for them the essentials of the Gospel, Luke's record tells us, "the 
Holy Spirit came on all who heard the message," to the astonishment 
of the Jewish believers who accompanied Peter (Acts 10:37. 38, 44, 
45). Later, Peter recounted that event, first to the congregation at 
Jerusalem, and again to the apostolic council there. He recalled that 
when the Spirit fell upon Cornelius' household, he remembered the 
promise John the Baptist made to all his converts, "You will be 
baptized with the Holy Spirit." And he rejoiced that God had "made 
no distinction" between laypersons and apostles, men and women, 
Jews and Gentiles, "for he purified their hearts by faith" (Acts 11: 16, 
15:9). 19 
Concerning regeneration, the canon of both Old and New 
Testament Scripture forbids Christian ministers to yield to the 
popular clamor which insists that sinning is unavoidable in the 
Christian life and may even confer greater glory on God's grace. 
Some of the earliest believers at Rome were attracted to this idea. 
Paul responded sternly, "By no means!" He declared that believers 
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who had found deliverance from the dominion of sinful nature must 
"walk in the Spirit" so that "the righteous requirements of the law 
might be fully met" (Romans 6: 1-2 and 8:4). God's call to obedience 
pervades the writings of the prophets and appears on nearly every 
page of the apostolic writings; indeed, the promise of the Spirit, 
wherever it occurs in Scripture, meant enablement by God's grace to 
obey His will. The aging John wrote a later generation of early 
Christian saints that "if we claim to have fellowship with Him yet 
walk in darkness, we lie and do not live by the truth. But if we walk in 
the light, as He is in the light, we have fellowship with one another, 
and the blood of Jesus, His Son, purifies us from all sin" ( l John 1 :7). 
Loving obedience, in the power of the Spirit, is the scriptural way to 
prepare yourself for the experience of purity of heart and perfect 
love, as well as to grow in holiness, both before and after that . . crownmg experience. 
Finally, then, when we grasp the whole range of biblical promises 
of restoration in God's moral image, we cannot, as Wesley and our 
fathers did not, so emphasize the two high moments of sanctifying 
grace (regeneration and heart cleansing) as to minimize the day-
byday renewal of our personalities, attitudes, and conscious or 
unconscious habits of deed or thought. 20 The Holy Spirit continues 
to breathe the righteousness of God into sanctified believers, making 
us more and more like Christ Jesus. Indeed, the necessity of those 
high moments rests in the fact that they deliver us from first the 
dominion and then the presence of the inward bent to sinning, so 
enabling us to pursue more earnestly all that is implied in being 
perfect as God is perfect, being holy as He is. 
In summary, the Scriptures proclaim the doctrine of God the 
Father, Son, and Holy Spirit, whose steadfast love, revealed to fallen 
human beings in all times and places by the constant drawing of His 
Spirit upon our minds and consciences, is the source of "every good 
and perfect gift." how foolish that we should try to confine the 
regenerating and sanctifying work of the Hallowing Spirit to a period 
of human history that began only at Pentecost. Dare we suppose that 
all those who came out from Jerusalem to Jordan to be baptized of 
John, confessing their sins, received from the Holy Spirit no 
assurance of forgiveness nor any renewal in righteousness? And what 
shall we say of Abraham, of Joseph, and of Moses, who by faith 
"received the promise," foresaw Israel's redemption from bondage, 
and "chose to be mistreated along with the people of God"; or of all 
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that other "great cloud of witnesses" who look upon us from the 
realm of eternal glory, rejoicing that God had "planned something 
better for us, that only together with us would they be made perfect" 
(Hebrews 11:17, 22, 25, 40, and 12:1). 
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Methodism and the Second 
Great Awakening 
by Joseph A. Thacker 
Methodism came relatively late to the North American continent, 
beginning with the work of Robert Strawbridge in Maryland and that 
of Philip Embury and Captain Thomas Webb in New York and 
Philadelphia during the l 760's. 1 In a very real sense the middle 
Atlantic states may be called the cradle of American Methodism. 
The area included in the middle Atlantic states concerned with 
Methodism was that of the present states of New York, Pennsyl-
vania, New Jersey, Delaware, and Maryland. However, due to the 
geographical and territorial organization of the districts and 
conferences of the Methodist Church during the period of the Second 
Awakening, the eastern part of Ohio, northwestern West Virginia, 
and south central Canada must be included. 
The first official conference of the Methodist Societies in America 
convened in Philadelphia on July 4, 1773, and reported a total of 
1160 members and ten ministers. Of this total, 560 were found in New 
York, Philadelphia, and New Jersey; Maryland alone had 500, and 
100 were in Virginia. 2 From 1773 to 1783, the year the Treaty of 
Paris ended the Revolution, American Methodism increased to 
13,746 members and 82 ministers. 3 This was a gain of 1,375 members 
per year, in spite of the Revolution and the distrust and suspicion 
toward many Methodists. To be sure, the middle Atlantic states 
suffered losses during this period due to the British occupation of 
several areas and the disappearance statistically of New York from 
the official minutes in 1778 until 1784. Yet the middle Atlantic 
states had 7,812 of the 13,746 members, or 57 percent in 1783. 
This steady growth was due in a large measure to revival 
movements during this period. A widespread awakening occurred 
under the ministry of Devereau Jarret, rector of Bath in Dinwiddie 
Dr. Joseph A. Thacker delivered this lecture at the Oxford 
Research and Reading Seminar, Regents College, Oxford, 
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County, Virginia, in 1755 that lasted well into 1776.4 The Methodists 
very definitely profited from this movement, particularly in the 
southern states and in Maryland. 5 Revivals also occured in Dela ware 
and New Jersey in 1781 that increased membership of the Methodist 
Societies. 6 
At the end of the Revolutionary War the Methodists found 
themselves facing an open door of opportunity. With the return of all 
the English Methodist ministers to England, with the one exception 
of Francis Asbury, the way was clear for the establishment of an 
independent church. This was accomplished at the Christmas 
Conference held in Baltimore in 1784. 7 The new church was called 
the Methodist Episcopal Church. 
The period from 1783 to 1800 saw times of exciting growth for the 
newborn church in America. From a total membership of 13,746 in 
1783, the church increased to 64,894 by 1800. The number of 
ministers had grown from 82 to 287 during the same period. 8 
Actually, the membership had increased to 67 ,643 by 1793; however 
the years 1794, 1795, and 1796, showed a decline in membership of 
some 10,979.9 This decline in a large measure resulted from the James 
O' Kelly schism, which was most influential from 1793-1795. 
However, there were extensive revivals in 1787 in Virginia and 
Maryland. Jesse Lee believed it to be greater than that of 1776. 10 
Extensive revivals occurred the following year in the northern and 
western parts of New York state and along the eastern and western 
shores of Maryland. A most remarkable revival occurred at the 
Baltimore Annual Conference on Sunday, September 14, 1788, 
which resulted in the addition of some 300 new members to the 
church. Many of the preachers attending the conference had their 
hearts set aflame, and they carried the revival spirit back to their 
circuits. 11 Seventeen eighty-nine found the Baltimore revival 
continuing and spreading in several directions. The outpouring of 
the Holy Spirit moved into Ashgrove and Long Island. 12 
There were also a number of powerful revival movements in 1790. 
Nathan Bangs writes that an increase of 14,367 for the year "shows 
the happy effects of the revival ... " 13 However, with the exception of 
New England, the revival fires "cooled" in 1791. 14 The first General 
Conference of the Methodist Episcopal Church met in Baltimore in 
November, 1792. 15 During this conference the O'Kelly schism 
occurred, and the decline of 1793-96 took place. Bangs believed that 
the "deistical writings" of Thomas Paine were partly responsible for 
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the low ebb of revival in 1795-96. 16 However, the middle Atlantic 
states did not fare so badly between 1792 and 1796. At the close of 
this period the church numbered 24,016 in this area, or 42 percent of 
the total Methodist Episcopal Church membership in the United 
States. 17 
The years from 1796 to 1804 were very important to American 
Methodist history. 18 The Methodist Episcopal Church in the middle 
Atlantic states shared in a revival movement that extended from 
Maine to Tennessee and from Georgia to Canada. "In Baltimore it 
prevailed mightily" and extended all through Maryland and 
Delaware. 19 Upper Canada also experienced a revival beginning in 
1799, when revival became even more widespread. 20 
When revival was taking place throughout the more settled areas 
of the United States and Canada, the so-called "Western Revival" 
began. The western phase of the Second Great Awakening is 
important to American Methodist history because it introduced 
Methodism to the camp meeting movement, which became an 
important institution in the spread and growth of that denomination. 
The western phase of the Second Great Awakening began in the 
Cumberland region of Kentucky and Tennessee. The principle 
leaders in this movement were James McGready, William Hodge, 
William McGee, and Barton Stone - Presbyterians; John McGee 
(brother to William}, William Burke, and William McKendree -
Methodists; and Moses Bledsoe and Louis and Elijah Craig -
Baptists. McGready, Stone, and the McGee brothers were all 
originally from the same region in North Carolina. 21 • 
James McGready, the harbinger of the western phase, was 
born in Pennsylvania about 1760, and while he was quite young 
his parents moved to Guilford County, North Carolina. Having a 
deep interest in religion, he accompanied an uncle to western 
Pennsylvania where he studied literature and theology under Joseph 
Smith and John McMillan. Upon completion of his studies, the 
Redstone Presbytery licensed him to preach on August 13, 1788. 22 
After serving for a time as a supply preacher, McGready, in the fall or 
winter of 1789, decided to return to North Carolina. On his way there 
he stopped for a while with John Blair Smith at Hampden-Sidney 
College in Virginia, where a great revival was in progress. There 
McGready was profoundly influenced by what he observed, and the 
value of evangelistic preaching made an everlasting impression on 
him. 23 
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McGready's preaching in Orange County, North Carolina, was 
fruitful. Among his converts were twelve young men who entered the 
ministry. One of these was Barton W. Stone, who was to play a 
dominant role in the Cane Ridge camp meetings. 24 However, 
McGready's preaching also split his church into two factions, his 
avid supporters and his bitter enemies. McGready's enemies "went 
so far as to tear away and burn his pulpit and send a threatening letter 
written in blood. " 25 Partly because of the opposition and "partly 
because he wished to follow his converts in their migration over the 
mountains, McGready came to Kentucky in 1796," Cleveland notes. 
He became the pastor of three churches located in Logan County on 
the Gasper, Red, and Muddy rivers in 1797. The Logan County 
revival began in May 19, 1797, in the Gasper River congregation. 
However, it did not reach its peak until a sacramental service held at 
the Red River Church in June of 1800. Present at the Red River 
meeting were William Hodge and John Rankin, who later aided 
McGready. Also present were the McGee brothers, on a journey to 
Ohio, who had stopped to share in and observe the services in 
McGready's church. The Red River meeting began on the Friday of 
the third week in June and was to end the following Monday. From 
the very first the meeting was moved upon by the Holy Spirit, and by 
the Sabbath had reached the highest pitch of spiritual fervor. 27 The 
resulting revival attracted some four to five hundred persons at one 
time or another, and they in turn spread the news throughout 
Kentucky and Tennessee. 
Hoping for even a greater outpouring of the Holy Spirit, 
McGready announced a sacramental meeting to be held the last week 
in July at the Gasper River Church. Notices were sent out, and in 
response a great crowd gathered from as far away as 100 miles. 
Among the notable ministers were the McGee brothers, John Page, a 
Methodist on the Cumberland Circuit, and Barton Stone, pastor of 
the Cane Ridge Presbyterian Church. 28 This was the first meeting to 
be held with the planned purpose of camping out. Charles Johnson 
believes that "in the staging of this sacrament, the fiery Presbyterian 
leader espoused what was in all probability, the first planned 'camp 
meeting' in the United States, if not the world. " 29 The revival spirit 
attending the Gasper River camp meeting was even more intense 
than that of Red River. The result was the staging of similar meetings 
of all denominations throughout Kentucky and Tennessee. During 
the year 1800, at least ten such meetings were held in the Cumberland 
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and Green River areas, and "between May and August, 1801, in 
upper Kentucky no less than six camp meetings were held, 
continuing from four days to a week each. " 30 
The culmination of the first phase of the western revival was the 
general sacramental meeting which began on August 6, 1801, at 
Barton W. Stone's church at Cane Ridge, near Paris, Kentucky. 31 
This meeting has been the best described, most widely discussed, and 
perhaps most misunderstood of all those of the Second Great 
Awakening in the west. Charles A. Johnson writes: 
Cane Ridge is important not only as a turning point in the 
history of the camp meeting but as a phenomenon of the 
Second Great Awakening. In many ways atypical, it has 
been the model many critics have used to create their lurid 
pictures of the outdoor revival. Cane Ridge was, in all 
probability, the most disorderly, the most hysterical, and the 
largest ever held in early day America. 32 
Many of the denominations which first participated in the general 
camp meetings soon drew away because of fear of the excesses of 
emotionalism. The Methodists, however, recognized their value as a 
useful institution for uniting their congregations and gaining new 
converts. As Peter Mode points out, it offered the "most practical 
solution of the urgent needs" of the time. "It readily fitted into the 
itinerant system of Methodism" and enabled a mere handful of 
preachers to distribute their services over a vast area. 33 
The use of the camp meeting by the Methodists spread rapidly 
from Kentucky and Tennessee to Ohio, Georgia, Virginia, North and 
South Carolina, and into Maryland, Pennsylvania, Delaware, and 
New York. By 1812, at least 400 camp meetings were being held 
annually in the United States. 34 Bishop Francis Asbury, in a letter to 
Thornton Fleming, presiding elder of the Pittsburgh District, wrote: 
50 
The camp meetings are extraordinary in North and South 
Carolina and Georgia as they have been in Cumberland and 
Kentucky; hundreds have fallen, and many have been 
soundly converted. 
I wish you would also hold camp meetings; they have 
never been tried without success. To collect such a number 
of God's people together to pray, and the ministers to 
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preach, and the longer they stay, generally, the better -this 
is field fighting, this is fishing with a large net. 35 
While Methodist preachers did not object to shouts of joy or the 
groans of persons under conviction during preaching or testimony 
meetings, they deplored the extravagances associated with some of 
the western camp meetings. Peter Cartwright stated, "The Methodist 
preachers generally preached against this extravagant wildness. I did 
it uniformly in my little ministrations, and sometimes gave great 
offense." 36 James B. Finley referred to the extravangances as "the 
chaff of the work. " 37 Bishop Asbury believed that everything should 
be done decently and in order and communicated this constantly to 
his preachers. In fact, very early the Methodists established rules 
governing camps, and some states passed laws protecting them from 
the more rowdy elements. 
As the camp meeting moved into the middle Atlantic states, the 
preachers were very much aware of the dangers of "wildfire," and 
report after report emphasized the good order that prevailed. For 
example, a reporter writing under the pseudonym of "Evangelus" 
describing a great camp meeting at Cow-Harbour, Long Island, in 
August of 1818, summed up his report by admitting that he had been 
against camp meeting, but now believed that he "should praise God 
in eternity for this campmeeting." He was impressed with the order 
and regularity that prevailed with no confusion and all under God's 
control. 38 
While many authors have described the huge crowds at the western 
camp meetings, particularly the one at Cane Ridge, on the average, 
greater crowds attended in the middle Atlantic states. The Cow-
Harbour camp meeting referred to above had six to eight thousand 
persons attending. 39 Another camp meeting held on Long Island in 
August of 1821 reported ten thousand persons in attendance. 40 Ten 
thousand also attended a camp meeting held at Great Egg Harbour, 
Gloucester Circuit, in the West Jersey District in July, 1824.41 As 
early as 1803, Bishop Asbury, writing to George Roberts, reported 
preaching to two thousand persons at a camp meeting about thirty 
miles from Pittsburgh and indicated that around three thousand 
were expected. 42 Perhaps Nathan Bangs best sums up the importance 
of the camp meeting to Methodism when, writing of the General 
Conference of 1812, he said: 
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It appears from the records of these days that the 
introduction of the campmeeting added a new stimulus to 
the work of reformation, and put, as it were, new life and 
energy into the hearts of God's ministers and people. They 
were accordingly appointed in almost every part of our 
work, and were generally attended with most evident 
manifestations of the power and grace of God. It was 
estimated that about one thousand souls were brought from 
darkness to light this year, at the various campmeetings held 
in the states of North Carolina, Virginia, Delware, 
Pennsylvania, and New York, besides those who were 
indirectly benefited by these meetings in their various 
circuits; for generally the preachers and the people returned 
from the campmeetings with their hearts fired and filled with 
the love of God. 38 
Indicative of the impact of the camp meeting upon the Methodists 
of the middle Atlantic States is the report of some thirty-eight camp 
meetings in the Methodist Magazine from 1818 to 1826. The 
descriptions of these camp meetings show that they set the scene for 
revival movements throughout the area. For example, in a report to 
the Methodist Magazine of three camp meetings held August through 
September on the Northumberland District, the reporter writes 
concerning the results that the last held at Greenwood Township 
witnessed eighty to one hundred converts and that the revival spread 
to the circuits in the district. He writes: 
By way of conclusion, I beg liberty to remark, that the 
blessed results of campmeetings, do fully justify the wisdom 
and piety which first led to their adoption, and also of those 
who still lend them their zealous and persevering support. 
Thousands in heaven and thousands on earth are now, I 
believe, enjoying the happy effects of these meetings. Every 
objection to them, which has come to my knowledge, is 
easily traced to ignorance, to skepticism, or bigotry. 44 
The Second Great Awakening contributed many outstanding 
ministers to Methodism. For example, the number of ministers 
increased from 287 in 1800 to 729 by 1815.45 Many of these ministers 
made outstanding contributions to Methodism in the middle 
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Atlantic states, and the following are merely representative. Nathan 
Bangs was an outstanding early church statesman. He received his 
license to preach in 1801, and for nearly sixty years preached and 
worked in the Methodist Episcopal Church. He founded the church's 
periodical literature, the conference course of ministerial studies, and 
the first really successful system of Methodist education. Bangs also 
served as the first missionary secretary appointed by the General 
Conference, the first clerical editor of the General Conference 
newspaper press, the first editor of the Quarterly Review, and for 
many years, the chief editor of the Methodist Magazine and the 
Conference book publications. He became the historian of the 
Methodists of his period, and was the founder of the Methodist 
Missionary Society.46 
Another noted Methodist in the middle Atlantic states was John 
Emory, who gave up a promising legal career for the ministry. He 
was converted quite young and rode circuits from 1810 to 1813. His 
appointments after that became important "stations." He 
represented American Methodism to the British Conference in 1820. 
Emory was appointed book agent, along with Nathan Bangs in 1824, 
and in 1832 was elected a bishop of the Methodist Episcopal 
Church.47 
Francis Burns, a black man, was born in Albany, New York, in 
1809. He was converted at the age of fifteen and after being educated 
as a teacher, went to Liberia as a missionary teacher. Burns had a 
distinguished career in Liberia as a teacher in Monrovia Seminary, 
editor of Africa's Luminary, presiding elder, and president of the 
conference of the Liberian Methodist Church. In 1858, the Liberian 
Annual Conference elected him bishop. On October 14, 1858, he was 
ordained at the Genessee Conference as the first missionary bishop 
of the Methodist Episcopal Church. 48 
The revivals occuring between 1800 and 1830 are most interesting 
to chart, and had great effect upon the increase in total membership 
of the Methodist Church, as well as that of Methodism in the middle 
Atlantic states. However, the real impact of the Second Great 
Awakening is not to be measured in membership statistics or the 
number of new churches that it produced, important as these are. Its 
real significance lies in the changes it wrought in the lives of the 
people touched by the revival fires. A study of the revival accounts 
published in newspapers, magazines, periodicals, conference reports, 
and memoirs, indicates that persons were moved by the Holy Spirit 
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to help improve the lot of mankind. The period from 1800 to 1850 in 
American history is sometimes referred to as "Ultraism," 
connoting a "passionate idealism usually concentrated on some 
particular reforming cause .... " 49 The evidence was a multitude of 
crusades regarding abolition, temperance, woman's rights, 
missionary movements, and education. 50 The Second A wakening 
contributed to these movements through the quickening and 
sensitizing of the conscience of the people. 
The Methodists of the middle Atlantic states shared in the work of 
spreading the "Good News" in every way. The Methodist Book 
Concern began in Philadelphia in 1789, and in 1804 moved to New 
York City. 51 Not only were large numbers of books printed for the 
Methodist membership, but the Concern also published the 
Methodist·Magazine, beginning in 1818, and the Christian Advocate 
and Journal in 1826.52 The Sunday School Union was organized to 
encourage the various districts to form Sunday school auxiliaries in 
every circuit. The Book Concern also supplied the Union and the 
auxiliaries with quality literature. 53 
After numerous failures, Methodist Christian education, 
motivated to a large extent by the impact of the Second Great 
Awakening in church colleges and seminaries, began to make 
headway. Nathan Bangs was instrumental in establishing a college in 
New York City, which was later moved to White Plains, New York, 
in 1819.54 Augusta College was also established in 1825, to serve the 
Ohio and Kentucky Conferences. 
Methodism from its inception has been a missionary movement, 
both domestic and foreign. However, it did not formally organize a 
foreign missionary society until 1817. when "The Wesleyan 
Missionary Society" was formed. 55 Every circuit was encouraged to 
form auxiliaries to raise money for the support of missionary work 
both at home and abroad. For example, the Juvenile Finleyan 
Missionary Mite Society of Baltimore was organized for the purpose 
of supporting the education of Indian children at the Wyandot 
Indian Mission, under the direction of James B. Finley in 1822. 56 
Melville Cox, the first foreign missionary of American Methodism, 
organized the Liberian Mission in Africa in 1833. 57 From this 
beginning the Methodist missionary movement spread around the 
world. 
A fascinating aspect of the Second Great Awakening is looking for 
a pattern in revival movement. One quite certain conclusion that can 
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be drawn is that God and the workings of His Holy Spirit cannot be 
put into a box and labeled. Studying the various revivals in the 
middle Atlantic states reveals an amazing variety of situations 
in which God poured out His Holy Spirit. 
Any number of revivals began during a sacramental service. This 
was true of the meetings in the areas where the initial phases of the 
Second Great Awakening began. W.F.P. Nobel illustrates this in an 
account of the revivals in the Presbyterian church in western 
Pennsylvania between 1781 and 1787. He writes: "Within this 
gracious season there were many sweet, solemn, sacramental 
occasions" when revival began.58 In the Methodist Church, revival 
occurred many times during the love feast, as it did at Troy, New 
York, in February, 1815.59 At a fourth quarterly meeting, during the 
love feast thirty persons came forward and were converted. This 
resulted in revival spreading throughout the families of the church, 
the services continued every night for seven or eight weeks. The 
movement of the Spirit spread among the Baptist and Presbyterian 
churches of the community. There was very little preaching during 
this revival. Thomas Spicer, a member, reported: 
I believe there were but few instances of awakening under 
the preaching of the word. The Lord seemed to shew us he 
could work without us. Many were awakened in their minds 
at home, while about their work; others perhaps, while 
walking the streets; but the greater number were awakened 
in the praying, or conference meetings. 60 
A great revival began at Fell 's-Point during a love feast in 1817, 
when the pastor proposed fasting and prayer for "a revival of religion 
in their own souls, in their families, classes, and congregations." The 
revival spread into other churches in the Baltimore area and 
continued through January, 1818. The revival spirit even invaded the 
penitentiary, and fifty inmates were converted. This awakening 
became "the talk of the town. " 61 Reverend S.G. Roszel, reporting the 
results of the revival said: 
The Sabbath, instead of being spent (as in many instances 
it formerly was) in rioting, is regarded generally as a day of 
religious solemnity, and thousands flock to the house of 
God, to join in His Holy worship. 
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In some cases, the work has been progressive, in others 
instantaneous. Some have drank the wormwood and the gall 
of repentance for weeks before they found peace. Others 
have in a few hours found redemption in Jesus, the 
forgiveness of their sins. God works in his own way; to him 
may all the glory be given.62 
Reference has been made to the many revivals beginning at camp 
meetings and spreading throughout the circuits when the ministers 
returned home. A remarkable awakening occurred at a camp 
meeting at Cow-Harbour on Long Island in August, 1818, and bears 
describing because it began when the meeting was to end. The 
reporter of the event, "Evangelus," writes: 
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Circumstances dictated that some people from New York 
and others were to remain on the ground another night. 
At six o'clock, P.M. the people were summoned to the 
stand for preaching. The preacher who was to address them 
after singing and prayer, read the following text: God who at 
sundry times and in divers manners, spoke in times past unto 
the Fathers, by the Prophets, Hath in these last days spoken 
unto us by His Son. He was so filled with a sense of the 
overwhelming presence of God that he could only say, "It is 
a good time - I feel it is a good time ... " Not being able to 
preceed, he simply repeated the text, changing the latter 
part thus, hath spoken unto you by His Son; "and therefore 
there is no need for me to say anything" - and he sat down 
bathed in tears. These words were like a two-edged sword-
they seemed to penetrate every heart; and tears, sobs, and 
groans, shaking and trembling were beheld in every 
direction. A preacher standing near one of the tents, 
perceiving his situation, went to the stand, took the text 
which had been read, and made some observations upon it, 
which were attended with divine authority, and with the 
unction of the Holy One. Many fell to the ground under the 
mighty power of God, while the shouts of the redeemed 
seemed to reach the heavens, and to be carried on the waves 
of undulating air to the distant hills - and in their rolling 
melody proclaimed the praises of Him who sits upon the 
Throne, and of the Lamb. 
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This was one of the most awfully solemn scenes my eyes 
ever beheld. Such a sense of the ineffable majesty rested 
upon my soul, that I was lost in astonishment, wonder and 
profound adoration. Human language cannot express the 
solemn, the delightful, the deep and joyful sensations which 
pervaded my soul. Nor me alone. It was a general shower of 
divine love. It seemed as if the windows of heaven were 
opened, and such a blessing poured out that there was scarely 
room to contain it. The glory of the God-Man shone with 
divine luster all around, and filled every believing heart. 
Singing, prayer, and exhortation were continued more or 
less until three o'clock next morning, the hour appointed to 
prepare to leave the consecrated ground. Many were the 
subjects of converting grace; and great was the joy of the 
happy Christians. 63 
Southhold, Long Island, was the scene of a revival movement 
resulting from a visiting Baptist preacher preaching at the local 
Baptist churches in July, 1818. The resultant awakening spilled over 
into the Methodist Church and the whole town experienced several 
weeks of revival. 64 A watch night service on December 31, 1818, in 
Schenectady, New York, was the scene of a revival lasting several 
days. 65 In West Farms, a community about twelve miles from New 
York City, a revival occurred in the middle of a preaching service in a 
home in October, 1818.66 Quarterly meetings were often the scenes of 
revival, as illustrated by one such in February, 1820, at Pittsfield, 
Westport, New York. The people from Canaan, New York, returned 
home bringing a revival spirit with them that lasted for seven or eight 
weeks. 67 
An interesting revival occurred in Smyrna, Delaware, in March of 
1822, as the result of a few boys being converted at a meeting of black 
people. The boys testified to their conversion at a class meeting, and 
others were converted and awakened. The new converts then 
attended a prayer meeting on a Friday evening, where many were 
moved by the Holy Spirit. On Saturday the boys gathered with thirty 
youth in the academy and many were converted, with the result that 
the revival spread and continued through April. 68 
Public prayer meetings were also scenes of awakening, as in New 
Brunswick, New Jersey, in July, 1822,69 and in Bridgetown, New 
Jersey, in March of 1825. 70 
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The above examples illustrate the infinite variety that the Holy 
Spirit uses for revivals. However, one thread runs through all the 
revivals studies - prayer. Christians first prayed for a deeper 
experience of grace, and for a revival in their souls. Next followed a 
deep burden, compassion, and prayer for the lost. This is in keeping 
with the admonition of Scripture, as II Chronicles 7: 14 says: "If my 
people, which are called by my name, shall humble themselves, and 
pray, and seek my face, and turn from their wicked ways; then will I 
hear from heaven, and will forgive their sin, and will heal their land." 
In Luke 24:29, Jesus told his disciples, "Behold, I send the promise of 
my Father upon you; but tarry ye in the city of Jerusalem until ye be 
endued with power from on high." He instructed them again in Acts 
1 :8, "But ye shall receive power after the Holy Ghost is come upon 
you; and ye shall be witnesses unto me in Jerusalem, and in all Judea, 
and in Samaria, and unto the uttermost parts of the earth." 
This, then, is the pattern evident in every revival reported in this 
study. The author of this paper has been privileged to be present at 
three spontaneous revivals that occurred at Asbury College in 
Wilmore, Kentucky, in 1950, 1958, and more recently in 1970. In 
each of these, the key was a period of prayer on the part of God's 
people, culmination in a willingness to confess hidden sins and to 
testify to God's love and grace. With this, God simply invaded the 
whole sanctuary with such power that saint and sinner alike knew it 
and could sense His presence. The result was the compelling need to 
go and witness; the witness was given, the fire of God's Holy Spirit 
would fall afresh. Time seemed to stand still, and a divine urgency 
settled upon God's people. No one doubted that this was but a part of 
a wide movement of the Holy Spirit. 
The Second Great Awakening was such a movement, and the 
middle Atlantic states as well as much of the world became a better 
place because of it. Russell Blaine Nye writes: 
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The Second Great Awakening had immediate and lasting 
effects on North American churches and their place in 
American society. First of all, it meant that the Methodists 
and the Baptists became the two most powerful sects .... 
That the United States, despite the shocks of eighteenth-
century rationalism and "infidelity," remained pre-
dominantly a religious-minded nation ... for generations 
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to come. 79 
Peter Mode also sums it up well in commenting: 
It is noteworthy that in the contemporary literature of the 
first forty years of this century [19th] no subject so engrossed 
the interest of the Christian public as did revivals. During 
this period, great issues emerged, such as America's 
responsiblity to foreign missions, the most effective means 
of organizing for work on the home field, and adjustment of 
Methodist polity to the demands of American democracy, 
and the attitude of the churches to Negro enslavement. 
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Bethel Academy 
by G. Herbert Livingston 
The dream of a bishop, the sacrificial labor of clergy and laymen, 
providing hope for a rugged frontier - Bethel Academy rose from 
the stone, clay and lumber of central Kentucky. The school had as a 
prototype the main building of Cokesbury College built at 
Abingdon, Maryland which was the first school of American 
Methodism. 
Bishop Francis Asbury came to western Virginia in the spring of 
1790 to hold the first conference of Methodist ministers and laymen 
at Masterson Station near Lexington, which was the home of the 
Masterson family and the first house of worship for Methodists west 
of the Appalachian Mountains. On May 13, 1790 (Clark, ed. 
n.d.: I, 639), the decision was made to establish a school in the area 
and call it Bethel. It was a daring decision, for there was only one 
other minister, Francis Poythress, first presiding elder of the 
Kentucky District. The others who made up the conference were five 
laymen: Isaac Hite, Colonel Hinde, Willis Green, Richard 
Masterson, and John Lewis. 
Two problems immediately faced the decision-makers: Where to 
locate? How to finance? The first question was answered by John 
Lewis who offered one hundred acres ofland. After the conference he 
took the bishop to the northern cliffs of the Kentucky River (actually 
east of a wide bend of the river) where the school site was selected. 
The second question was answered by a subscription of three 
hundred pounds taken at the conference and collections taken at the 
Methodist churches scattered throughout the area. At the time there 
were only three or four appointments in the conference, and there 
were a few more than one thousand Methodists living in the 
undeveloped frontier. Even at the end of the 1790s there were only six 
appointments and fewer than two thousand Methodists. 
The details of the construction of the school building are 
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unknown. The remains of the building show that the stone 
foundation was constructed of undressed stones without mortar; 
bricks, lime, plaster and lumber were used for its structure, all 
processed on the spot. After four years, the building was ready for 
occupancy, though the upper of the three floors was left unfinished. 
Bishop Asbury's journal describes the building as being thirty by 
eighty feet, with three stories and having a high roof (Clark, ed. 
n.d.: II, 253). 
Bethel Academy opened January 13, 1794(S.M. Duncan; 15), for 
boys only. The president of the trustees was the Rev. Francis 
Poythress, and he probably also supervised the construction of the 
school building. Rev. John Metcalf was chosen the first principal. 
He, with his wife Nancy and the new students, moved into the 
building. No records are preserved that tell us how many students 
attended or how old they were. During the early years of operation 
the instruction was on the primary level. 
After the western part of Virginia was admitted to the Union in 
1792 as the Commonwealth of Kentucky, one of the acts of its 
legislature in 1794 was the incorporation of Kentucky Academy at 
Pisgah. Bethel and Franklin academies were chartered soon after 
(Wittke, p. 308). There was also an "Act establishing Bethel 
Academy and Incorporating the Trustees thereof' passed by the 
legislature on February 10, 1798 (Littell). The trustees, of course, had 
been named five years prior to the incorporation. 
Difficulties of several sorts troubled the school. Indian wars and 
raids generated fear and anxiety among those associated with the 
school; Bishop Asbury refers to this problem in one of his references 
to Bethel (Clark, ed.: I, 757). The founders soon discovered that it 
was too far from public places and settlers were not inclined to build 
a village around it. The most vexing difficulty was limited resourses; 
the frontier families did not have enough money to spare for school 
expenses. 
The burden finally became too much for the Metcalfs and they 
severed their relationship with the academy and moved to a new 
town that was forming called Nicholasville, some ten miles away. 
John and Nancy built one of the first log houses in the town and 
established a school for boys and called it Bethel Academy also. The 
year this happened seems to have been 1798. The Methodist 
conference was not happy with Metcalf s action and deprived him of 
his license to preach. The log house still exists as part of a home in 
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Nicholasville. 
The trustees of the original Bethel Academy proceeded to install 
Rev. Valentine Cook as the new principal. He set up a curriculum of 
classical studies but resigned after one year (Arnold, pp. 86-87). The 
trustees then turned to one of its own group and placed Rev. 
Nathaniel Harris in charge. The Methodist conference seems to have 
withdrawn its support in 1804 (Redford, I, 124-125). Undaunted, 
Rev. Harris and family continued to live in the building and conduct 
a school for the neighborhood families for several years. 
The building stood vacant for at least a decade and then was razed, 
probably about 1820. Some of the bricks, doors and windows were 
taken to Nicholasville for the construction of a smaller building and a 
school for boys was conducted there for about seventy years. An 
interesting advertisement in the county paper of 1883 reveals that A. 
N. Gordon was principal; the session was to start September 3 and 
continue for forty weeks. Mr. G .A.C. Hutchinson assisted as a 
teacher. The annual cost for pupils in the primary department was 
$40.00: in the preparatory department, $50.00; in the high school, 
$60.00. The incidental fee was $2.50. The pupils could board in 
nearby homes for $3.00 to $4.00 per week. The building still stands 
on South Third Street in Nicholasville and has been used as a 
residence in recent years. 
The one hundred-acre site of the original Bethel Academy reverted 
to John Lewis and has been owned by a series of families through the 
years. The site is now part of a farm operated by Mr. Cecil Dillard. 
The ruins of the school building are located about four miles from 
Wilmore, Ky. To find it, go south on State Highway 29 for about two 
miles and turn left on Handy Bend Road. Continue for more than a 
mile and turn right through a farm gate to a field. A rugged trail 
follows the north fence and then dips into a wooded watershed. On 
the other side of the dip enter a pasture and head to the right where a 
clump of trees and most of the stone foundation and debris may be 
found. The site is almost on the 900 foot elevation line with an axis 
that is east-west. To the north the slope slowly rises to a ridge and to 
the south the slope becomes a ravine known in those days as the 
Hempmill Branch of the Kentucky River gorge. In the branch is a 
spring which supplied the school with its water. 
The first deed for the Bethel site was executed on November 28, 
1797, and delivered to the court house in Lexington, Ky. on May 24, 
1804. This deed, given by John and Elizabeth Lewis, refers to a 
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contract (verbal?) made on May 16, 1794, between this couple and 
the trustees of the school. The following trustees are listed: Rev. 
Francis Poythress, president, James Hord, Nathaniel Harris, and 
Andrew Hynes. These men gave the Lewises five shillings for the 
land. 
The document is somewhat lengthy, giving a surveyor's 
description of the land, the purpose of the school, and the powers and 
responsibilities of the trustees and principal. The deed refers to land 
as "herein possessed forever and his successors in trust as aforesaid 
forever ... " The word "forever" is repeated several times in the 
document. When delivered to the courthouse, it was signed by John 
Lewis in the presence of James Hord, James Crutcher, Thomas 
Wilkerson, and Nathaniel Harris. The next year Nathaniel Harris 
certified the document on January 14, 1805. Thomas Wilkerson 
certified it on January 28 and James Hord on April 15, each in the 
presence of Levi Todd, the county clerk. 
The next legal document is dated June 1, 1816. Because Jessamine 
County was separated from Fayette County, December 17, 1798, this 
document, as well as those which follow, were filed at the courthouse 
in Nicholasville. By this document, John Lewis gave the one hundred-
acre Bethel tract to his son William. The deed of 1797 does not have a 
provision stating that the land reverted to John Lewis if the building 
on the site ceased to be used. One may surmise that the trustees 
verbally returned the land to John Lewis, and probably received 
payment for it. 
However, on May 24, 1819, John Lewis executed a deed 
of gift of the Bethel tract to his son William; and on March 
22, 1822, John made another deed in which he sold the Bethel 
tract to William for one thousand dollars. The descriptions 
on the several documents are clearly of the same portion 
of land. William sold the one hundred acres, April 19. 1822, 
to George Walker for three hundred and thirty-one g.c. (sic) 
dollars. 
Meanwhile, the trustees of Bethel Academy were buying land in 
Nicholasville, Ky. A deed was executed on June 12, 1819. between 
John and Nancy Metcalf and trustees of Bethel Academy for two 
acres of land, costing three hundred dollars. Did the trustees obtain 
this money by selling the old site to John Lewis? The trustees listed on 
the deed were, Nathaniel Harris, Samuel H. Woodson, William 
Caldwell, Jesse Head, Thomas B. Scott, John Lewis, James Fletcher, 
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and Francis P. Hord. 
Another deed dated February 24, 1820, reveals that Leslie and 
Margaret Combs sold two acres to the trustees of the school for two 
hundred dollars. This plot joined the one purchased from the 
Metcalfs. The trustees named are: Nathaniel Harris, president, 
William Caldwell, William Shrieve, Francis P. Hord, Robert 
Crockett, George J. Brown, Archibald Young and James Fletcher. It 
was to this site that the materials from the original academy were 
brought and a new building constructed. 
A document is recorded in the courthouse at Nicholasville dated 
May 28, 1877. It is a rental agreement between the trustees of the 
Bethel Academy and A.N. Gordon for a ten year period. Beginning 
July 1, 1877, A.N. Gordon could live in a dwelling on the premises 
and operate a school for boys in the main building. George Brown 
signed the agreement as the president of the trustees. 
The trustees of Bethel Academy probably thought A.N. Gordon 
would bring a new day to the academy and soon they were buying 
land adjacent to the school. On September 24, 1878, they bought a 
parcel of land from S.H. and Carrie Noland for one dollar. On 
January 27, 1880, they purchased a parcel ofland from the Jessamine 
Female Institute for twenty-five dollars. 
The record is silent about what happened when the rental 
agreement expired in 1887, but evidently Bethel Academy fell on 
hard times. A deed dated July 29, 1893 transferred the land and 
buildings of the academy to the town of Nicholasville for the sum of 
seven thousand dollars which was paid in full on August 26, 1896. 
B.M. Arnett signed the deed and the release on full payment as 
president of the trustees. Thus, the known history of Bethel Academy 
ended after a century of service as an educational institution. 
The site of the original Bethel Academy overlooking the Kentucky 
River is important historically and archaeologically for several 
reasons: (a) the ruins of the Academy have been virtually 
undisturbed until archaeological excavation was begun there in 1965: 
(b) the building on South Third Street in Nicholasville which was 
constructed of materials salvaged from the original site still stands: 
(c) the engineering building of Vanderbilt University, Nashville. 
Tennessee has in one of its walls several bricks and a marble 
cornerstone with the inscription '"BETHEL 1790": (d) on the 
original site there is a stone monument which. until August 1983 bore 
a bronze plaque with this inscription: 
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On this site stood 
BETHEL ACADEMY 
First Church School 
In all the West 
Planned by the First Methodist Conference 
in Kentucky, 1790 
Opened (about) 1793: closed (about) 1804 
Brick building, 40x80 feet, three stories high 
Stones in this pillar 
Were in original foundation 
Erected by 
Kentucky Conference Historical Society, 1933 
The theft of this plaque was reported to the county sheriff but he 
has not been able to recover it. 
The author's interest in Bethel Academy was fanned by 
conversations with Dr. Howard Shipps, professor emeritus of 
Church History, Asbury Theological Seminary, Wilmore, Kentucky. 
A visit was made to the site in 1964; and, with the aid of shovels, 
narrow trenches were dug from outer edges toward the center. 
Within a short time, a portion of the south wall was uncovered 
followed by the location of the east, west and north walls. Tape 
measures soon made it clear that the actual width of the foundation 
was thirty-five feet and the length was eighty-six feet, contrary to 
references to the building's size in literary sources and on the bronze 
plaque. 
Because the author had done archaeological work in Israel in 1964 
and was scheduled to teach a class relating archaeological discoveries 
in the Middle East to the Old Testament, a decision was made to 
challenge the members of the class to help in digging at Bethel 
Academy. During the visits to the site on weekends in the spring of 
1965, it was learned that the outer walls were thirty-two inches wide 
and several cross walls were eighteen inches wide. The foundations of 
two single fireplaces were found attached to two of the cross walls. 
The next time the students returned to the site, a grid pattern was 
superimposed on the ruins and digging was restricted to small areas, 
going down to unmolested soil. Soon a double fireplace was found 
related to a pair of rooms at the east end of the building and a 
matching double fireplace related to a pair of rooms at the west end. 
The author reasoned that since it was difficult to take the students 
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to Israel to engage in archaeological work, it would be useful for 
students of the archaeology class to dig at Bethel to learn first hand 
the methods of archaeology. To take advantage of the drier autumn 
weather, the class was scheduled in the fall semester and digging was 
done on Saturdays or Mondays. 
Exposed walls and balk walls have been carefully drawn to scale 
and photographed. All artifacts have been kept separate according to 
strata, cleaned, sorted, catalogued, and labeled at a room provided 
by Asbury Theological Seminary. Some of these artifacts are on 
display in cases in the library with the permission of the owners of the 
land. Due to lack of funds, only limited analysis has been 
undertaken; but the recent availability of computers on campus will 
make possible adequate analysis. 
An examination of the debris layers has revealed that there are 
three basic strata, although, by the walls, one may discern a fourth 
strata. The top stratum, consisting of black humus about two inches 
thick, has yielded very few artifacts. This stratum represents 
accumulation since 1820. The second stratum averages about 
eighteen inches, some places thinner and elsewhere thicker. It is made 
up mostly of broken bricks and plaster. The latter has a course mix 
applied directly to brick or lath and a thin, white layer upon which is 
white paint. This stratum has also yielded a few metal objects, some 
nails and broken glass. Because this layer has never been disturbed, it 
represents the results of tearing down the building, probably in 1820. 
The third stratum is dark soil averaging about two inches in depth 
and yielding most of the artifacts. It would be the ground surface 
visible while the school was in operation and the artifacts would 
represent items broken by the inhabitants and discarded. 
Overall, an abundance of thin fragments of glass, probably from 
broken window panes, show signs of oxidation, but are not large 
enough to indicate the size of the panes. Were they transported from 
the east coast to the site? 
A number of shards of chinaware are among the artifacts. They 
represent cups, dishes and plates of several designs and decorations. 
Other shards are of almost porcelain quality with colorful designs. 
All of these items are of English origin. 
Many fragments of earthenware are present in the collection. 
Some are thin and some are thick. The colors range from an off-
white, to shades of brown or green to black. They seem to represent 
bowls, pitchers, jugs, jars and crocks. Some may have come from 
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Europe, but most seem to be of American origin. 
Also, there are glassware shards, broken metal objects such as 
knives, spoons, two-tined forks, scissors, pressing irons, hinges, 
screws, nails, slate fragments, slate pencils and pieces of broken 
marble. 
The fourth stratum by the walls is soil removed from the 
foundation trenches and thrown back against the walls later. It 
contains broken stone and globs of brick mortar. 
The overall picture is of a community with limited resources. 
Neither coins nor fancy items have been found. There is no evidence 
of a cellar under the building. As yet it has not been ascertained 
whether the south or the north side possessed the main entrance to 
the building. 
As excavation progressed from year to year, the conviction grew 
that the kitchen was not in the main building but was probably in a 
separate building a safe distance from it. An area east of the 
foundations appeared to be an inviting place to dig. 
The grid was extended to this area and in the fall of 1981 the search 
began. The first fall session was disappointing, yielding no clearly 
defined walls among a rubble of moderately sized stones with an 
abundance of lime mixed among them. The fall of 1982 provided a 
surprise. Digging in new squares, the students soon uncovered well 
laid, but unmortared, stone walls. There were four of them oriented 
northwest/southeast, parallel to each other and measuring seventeen 
feet in length. Firmly planted on top of three of the walls was a large 
maple tree, the roots of which created no end of digging problems. 
The two outer walls proved to be eighteen inches wide: one inner wall 
was thirty inches wide and the other twenty-four inches wide. Space 
between the parallel walls averaged eighteen inches in width. In each 
of the three spaces there was an abundance of ash. 
In the fall of 1983 more of the walls, especially along their east 
ends, were uncovered and carefully drawn to scale. An area to the 
west of the group of walls yielded the lower course of four nicely 
arranged stacks of bricks. The conclusion was drawn that this 
structure was the brick and lime kiln where the building materials for 
the main building were produced. One may assume that this kiln was 
the first structure built on the site. 
More excavation is scheduled for the fall semesters of the next 
several years. The location of the front entrance, a possible separate 
kitchen, and more details about the kiln are yet to be determined. 
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Records and scale drawings of walls must be completed. Many 
photographs must be taken of artifacts and data gathered about the 
artifacts must be analyzed with the aid of the seminary's computers. 
Technical articles must be written for journals and all aspects of the 
excavation properly deposited in archives, both denominational and 
governmental. 
The task is far from being completed, but, the Lord being our 
helper, it shall be done. 
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Sequence of Actions and Documents 
related to 
Bethel Academy 
Conference action to build Bethel Academy. 
Land promised by John Lewis. 
Bethel Academy built. 
Conference appointed trustees for Bethel. 
Bethel Academy 
1794 Classes started; exact date unknown. 
1794 (May 16) Contract (verbal?) between John Lewis and the 
trustees of Bethel Academy. 
1797 (Nov 28) Written deed drawn up between John Lewis and the 
Trustees of Bethel Academy. 
1804 (May 24) Deed sealed and delivered to Fayette County court-
house. 
1804 Methodist Conference disocntinued relationship and 
support of Bethel Academy. 
1805 
(Jan 14, 28, Deed certified by oath by three of the trustees at 
April 15) Fayette County courthouse. 
1819 (June 12) Deed given by John and Nancy Metcalf for two acres 
in Nicholasville to the trusteed of Bethel Academy. 
1820 (Feb 24) Deed given by Leslie and Margaret Combs for two 
acres in Nicholasville to the trustees of Bethel Academy. 
1877 (May 28) Bethel Academy rented for ten years to A.N. Gordon 
for school purposes. 
1878 (Sept 24) Deed given by S.H. and Carrie Noland for a parcel of 
land to the Trustees of Bethel Academy. It adjoined 
the Bethel property in Nicholasville. 
1880 (Jan 27) Deed given by Jessamine Female Institute for a small 
parcel of land to the Trustees of Bethel Academy. 
Adjoined the Bethel property. 
1893 (July 29) Deed given by the Trustees of Bethel Academy for 
property owned in Nicholasville to the town of 
Nicholasville for public school purposes. 
Land Transfer Documents of Original 
Bethel Tract 
1794(May 16) Contract (verbal?) between John Lewis and 
trustees of Bethel involving of 100 acres for a 
school. 
1797 (Nov 28) 
1816 (June I) 
1819 (May 24) 
Written deed filed in Fayette County courthouse by 
which John Lewis sold the 100 acres for five shillings 
to the trustees of Bethel. 
Bethel tract ( 100 acres) given by John Lewis to his son 
William. 
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William. 
Bethel tract sold by John Lewis to his son William for 
$1,000. 
Bethel tract sold by William Lewis to George Walker 
for $331.00 g.c. dollars. 
Book Reviews 
The Elusive Mr. Wesley, Volume I, by Richard P. Heitzenrater. 
(Nashville: Abingdon Press, 1984), 220 pages. $9. 75. 
All devotees of Wesley will welcome the appearance of the first of 
two volumes on Wesley, written by one of the major interpreters of 
Wesley in our time. And one does not have to read far before the 
appreciation grows. In short, Dr. Heitzenrater has given us a 
valuable work. 
The strengths of the book are many. Every page breathes the spirit 
of the careful historian, this giving the reader a sense of confidence in 
the book 7 s quality. At the same time, the style is pleasant, thus 
making the work quite readable. Perhaps most delightful is the 
richness of primary material used in telling the story. Much of it is 
largely inaccessible to most of us. And finally, the author gives us a 
view of Wesley from a number of vantage points: preacher, 
missionary, theologian, poet, husband, etc. 
The weakness of the work is one which even Heitzenrater would 
acknowledge: selectivity. In the introduction he notes that it is not 
possible to command any single work on Wesley as telling "the whole 
story." Neither does his. For example, his opening chapter on the 
Epworth year focuses almost entirely on two events, the fire and the 
ghost. 
The weakness is better understood when we remember that one 
major purpose of Heitzenrater is to "deny theologize" Wesley. Two 
hundred years of embellishment have often made him appear other 
than he really was. So much of the selectivity is intentional, aimed at 
restoring a better perspective on key events and aspects of Wesley's 
life and ministry. 
This book is like a lens. Through it, Wesley is brought into clearer 
focus. Anyone will profit from reading it. And happily, it appears at 
just the time when interest in Wesley is high, and a new, realistic view 
is needed. 
Dr. Steve Harper 
Associate Professor of Spiritual Formation 
Asbury Theological Seminary 
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Religious Education Development: Images for the Future, by Gabriel 
Moran. Minneapolis: Winston Press, 1983. 
No one who cares deeply about Christian education has been able 
to survive the last twenty years without "buying in" to some 
developmental theory or other. Gabriel Moran has now summarized 
several of the more powerful of these - all in one book. He offers his 
own critique of each, then proceeds to offer his own "proposed 
theory for religious educators." There are extensive summaries of 
Erik Erikson, Jean Piaget, Lawrence Kohlberg, and James Fowler. 
Craig Dykstra comes in for a dozen lines and Carol Gilligan for a 
half-dozen pages. The Erikson chapter is enriching. Moran does not 
comprehend Piaget's adaptation process as is evident by his 
discussion of "equilibration." And since he has not conquered 
Piaget's empirical research on "justice" he is unable to critique 
Kohl berg's use of the Piaget justice construct. Otherwise his critique 
of Kohlberg is highly analogical to my own (Moral Development 
Foundations ... Abingdon, 1983). 
In the final third of his book, Moran puts forward "a grammar of 
religious development," "a grammar of educational development," 
and "a theory of religious education development." What Moran 
offers is a hypothetical structure which deserves to be validated and 
refined; it is not a theory in the usual sense, since it, like Dykstra's 
work, is something invented in an office, not tested in classes and on 
the street. 
Those of us who take any sort of developmental approach to 
understanding the life pilgrimage of faith must take Moran seriously. 
What he offers as his unique "model" is certainly one which deserves 
to be experimentally validated. In that sense it is a "speculative 
model" on the order of Erik Erikson's "eight stages." While Erikson 
has not verified his stages empirically, others are using the model as a 
guide to their own experimental testing. Moran deserves the same 
sort of serious consideration. 
Donald M. Joy 
Professor of Human Development and Christian Education 
Asbury Theological Seminary 
Beacon Dictionary of Theology, edited by Richard S. Taylor, Kansas 
City: Beacon Hill Press, 1983. 559 pages. 
This dictionary of theology, covering some 954 articles, covers the 
ground that one would normally find in a standard systematic 
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theology. Obviously, the subjects covered are condensed into small 
articles, and they are arranged alphabetically for easy reference. 
Thus, one can pursue one's particular interest of the moment or seek 
out the answer to some puzzling question, without having to wade 
through the normal volume of material contained in a systematic 
theology. 
The articles are cross-referenced and they are written in a concise 
manner. The volume has been designed for the busy pastor, 
evangelist, missionary or student who desires to acquire a basic 
understanding of fundamental theological themes. 
Over 150 contributors present articles in areas such as philosophy, 
psychology, history and spiritual formation. Thus, this theological 
dictionary is enhanced by the addition of articles on subjects related 
to theological concerns and interests. The dictionary is written from 
a distinctly evangelical and Wesleyan point of view, and the volume 
will prove valuable to those who are seeking to understand the 
Wesleyan-Arminian interpretation of scripture and theology. It may 
be the most comprehensive and definitive dictionary of theology in 
that tradition. 
Kenneth Cain Kinghorn 
Vice President and Provost 
Asbury Theological Seminary 
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If any one would be first, 
he must be last of all and 
Servant of All* 
Henry Clay Morri11on 
Foander·Pre11ident 
1923-194-2 
Julian C. McPheeten 
Pre11ident 
194-2-1962 
Frank Bateman Stanger 
Pre11idenl 
1962-1982 
Dnid L. McKenna 
Pre11ident 
1982-
In Christ's teaching and life, Asbury Seminary finds rationale, role 
model and mandate for ministry as "servant of all." We joyfully accept 
servanthood under the guidance of the Holy Spirit as we call and 
challenge our students to do the same. 
Our heritage stands secure. Our theological stance continues 
unchanging, unwavering. And today Asbury offers unequalled excellence 
in thorough preparation for Christian service. 
Responsibilities for formal instructional experiences of the Divinity 
School, Continuing Education and TheE. Stanley Jones School of 
Evangelism and World Mission are shared by faculty of all divisions, 
using the facilities and resources of the entire seminary. 
Degree programs include: MASTER OF DIVINITY (M.Div.); MASTER 
OF ARTS IN RELIGION (M.A.R.); MASTER OF THEOLOGY (Th.M.); 
DOCTOR OF MINISTRY (D.Min.); DOCTOR OF PHILOSOPHY (Ph.D.) 
in process. Majors offered: Pastoral Ministry; Pastoral Counseling; 
Evangelism and World Mission; Christian Education; Church Music; 
Biblical Literature; Theology; Spiritual Formation; and Philosophy. 
Now in our 6lst year, Asbury Seminary continues to prepare world class 
Wesleyan leaders who are servants of all. 
Write or call Director of Admissions Cary Rickman for prospective 
student information. *Mark 9:34 
ASBURY THEOLOGICAL SEMINARY 
Wilmore, KY 40390 (606) 858-3581 


